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 It is well established in the consumption literature that consumption is a 
way that symbolically constructs and reflects the multiple identities consumers have. 
A part of individuals' identities has a communal nature, communicating the 
membership in and belonging to a particular cultural group. In the contemporary era 
of modernization, characterized by a sense of loss of solidarity and loneliness, 
consumers constantly search for belonging to a group and bring the mythic and 
religious into their insecure and disorderly world. Though many consumer studies 
have theorized the mythic and the religious in consumption communities, consumer 
research has not yet looked at consumption in religious communities. This study 
aims at filling this gap by investigating consumption practices of members of a 
religious community, Fethullah Gülen-inspired movement, in Turkey. The data is 
presented as two consequential, yet overlapping, processes of entry and settlement in 
the community. In the first part, motives for entry and the role of consumption during 
the entry process are discussed. In the second part, the relationship between 
consumption and the status in the hierarchical structure of the community, 
delineation of boundaries of legitimate consumption and adjustment of individual 
consumption practices accordingly are presented. The theoretical implications of 
these findings for the relationship Between religion, community, and consumption 
are also discussed. 
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DĠN, TOPLULUK VE TÜKETĠMĠN BULUġMASI: 
DĠNĠ BĠR CEMAATĠN TÜKETĠM PRATĠKLERĠ ÜZERĠNE 




Yüksek Lisans, ĠĢletme Bölümü 
 





 Tüketimin, bireylerin çoklu kimliklerini sembolik olarak inĢa eden ve 
yansıtan bir araç olduğu tüketim literatüründe yerleĢik bir fikirdir. Bireylerin 
kimliklerinin bir parçası, belirli bir kültürel gruba üyeliği ve aidiyeti yansıtır ve 
toplumsal bir mahiyet taĢır. Günümüzün dayanıĢmanın yok olduğu ve yalnızlık 
hissiyle nitelendirilen modern çağında, tüketiciler süreğen bir grup aidiyeti ve 
güvensiz ve düzensiz dünyalarına efsanevi ve dinsel anlamlar getirme arayıĢı 
içindedirler. Bir çok tüketim çalıĢması tüketim topluluklarındaki efsanevi ve dinsel 
anlamları kuramsallaĢtırmıĢ olsa da, tüketim çalıĢmaları dinsel cemaatlerdeki 
tüketimi henüz incelememiĢtir. Bu çalıĢma, Türkiye‟deki dinsel bir cemaatin –
Fethullah Gülen hareketinin- üyelerinin tüketim pratiklerini inceleyerek, literatürdeki 
bu boĢluğu doldurmayı amaçlamaktadır. Bulgular, birbirini izleyen ancak iç içe 
geçen cemaate girme ve cemaate yerleĢme süreçleri Ģeklinde sunulmaktadır. Ġlk 
kısımda, giriĢ sebepleri ve tüketimin giriĢ sürecindeki rolü tartıĢılmaktadır. Ġkinci 
kısımda, cemaatin hiyerarĢik yapısındaki pozisyon ve tüketim arasındaki iliĢki, 
„meĢru‟ tüketimin sınırlarının belirlenmesi ve bireysel tüketim pratiklerinin bu 
doğrultuda düzenlenmesi sunulmaktadır. Ayrıca bu bulguların din, topluluk ve 
tüketim arasındaki iliĢkiyle ilgili kuramsal çıkarımları da tartıĢılmaktadır.  
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In the social science literature, modernity is often discussed as resulting in a way of 
life in which people feel a decreased sense of solidarity and an increased sense of 
loneliness and individuality (e.g., Durkheim 1984; Tonnies 1988). Modernity is also 
closely associated with emergence of consumer society, which offers consumerism 
as „the‟ modern way of life (Slater 1997). In this consumer society, individuals are 
defined as consumers and freedom is defined based on private choice and 
constructing a distinct, individual identity. Modernity is presented as resulting in 
individual freedom through the removal of constraints of the community over the 
individual. Many thinkers challenge this idea of individual by arguing that 
individuals are rather imprisoned in the marketplace with the illusion of free choice 
(e.g., Foucault 1979; Baudrillard 1981; Giddens 1991). Furthermore, classical 
sociologists such as Weber (1978) argued that modernity fostered a loss of the 
sacred, and the connection between individuals and „the transcendental‟ provided by 
religion disappeared. Overall, with the advancement of modernity and associated 
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marketplace, a need for belonging has been felt increasingly and persistently by 
contemporary consumers.  
 
The persistent need of belonging and the decline of traditional, organized, communal 
religion have led consumers to respond to the advancement of modernity in different 
ways: establishing communities around certain consumption practices, products and 
brands (Schouten and McAlexander 2005; Muniz and O‟Guinn 2001); sacralizing 
consumption objects and consumption practices (Belk, Wallendorf and Sherry 1989); 
investing their communities and consumption objects with religious and mythic 
meanings (Muniz and Schau 2005; Belk and Tumbat 2005). 
 
As believing in the religious and the mythic, and seeking communal belonging are 
fundamental to meanings and experiences of consumers, consumer researchers have 
studied the relationship of consumption with community and religion. The studies on 
the link between consumption and community found that consumers engaged in 
traditionally structured, strictly hierarchical communities such as Harley Davidson 
bikers (Schouten and McAlexander 1995) in order to have a transient sense of 
belonging. In other communities which are relatively permanent such as gay 
community (Kates 2002), it was found that the structure of the community is more 
fluid and contested with a lack of a single, uniform consumption style.  
 
The studies that investigated the influence of religion on consumption found 
religious affiliation and religiosity to be important predictors of various 
consumption-related individual behaviors (Hirschman 1982; Bailey and Sood 1993; 
Essoo and Dibb 2004). These studies considered religion as “cognitive systems” 
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(Hirschman 1982) influencing the individual‟s personality and marketplace 
behaviors, neglecting the communal aspect of religion. Other studies, which 
conceptualized religion as a social and communal system of beliefs (Arnould, Price 
and Zikhan 2004), looked at the relationship between religion and community. They 
showed that contemporary consumers invested brands around which they establish 
communities with religious and mythic meanings, and that modernity did not destroy 
religion but forced the religious and the mythic to emerge in consumption contexts in 
different, consumption-related forms (Muniz and Schau 2005). 
 
However, organized religions and religious movements based on organized religions 
still exist. Consumer researchers have neglected the relationship between 
consumption and religion in general, and Islam in particular. The bias toward Islam 
was due to the dominant view that Islam, which they thought to be demanding a 
uniform identity and set of practices, is opposed to consumerism, which is 
characterized by pluralities and multiple, distinct, individual identities (Turner 1994). 
Latter studies on new Islamic movements, on the other hand, showed that these 
collectivities are no longer motivated merely by resisting Western-style 
modernization and secularization, but rather are structures and groups that promote 
particular Islamic values (Wiktorowicz 2004). The market also has been shown to 
play an important role in emergence and growth of these movements. As Yavuz 
(2004) indicated, some of these collectivities benefited from capitalist market 
structure through businesses and entrepreneurs functioning as both fund raisers for 
the collectivities and providers of the material base of developing a religious identity 




The study of consumption practices of members of a traditionally hierarchical, yet 
permanent, community established around the core ideas and norms of an organized 
religion is lacking. This study attempts to fulfill this gap by studying Fethullah Gülen 
community, a Turkey-based market-driven Islamic collectivity. This context is 
different than the contexts of previous studies in a number of ways which makes it an 
information-rich one. First of all, members voluntarily enter into this community 
permanently although it is hierarchically structured. Second, this community is 
formed around the rules of an organized religion, and not only the religious and the 
mythic tales and motifs but also the organized religion itself is communally 
experienced. By studying this market-driven religion-based community, the study 
first will try to reveal the role consumption plays in people‟s decision to voluntarily 
enter into a hierarchically structured, traditional and permanent community. Second, 
it will try to depict the change of consumption of a member of the community based 
on his position in the hierarchy, as well as the relationship between consumption and 
the status of a member within the community. Finally, the research will try to unveil 
the dynamic between community and religion, and the role of consumption in this 
interaction between organized religion and community. 
 
The paper is organized in four main chapters. The first section will introduce the 
literatures that investigated the relationship of consumption to community and 
religion. The second section will detail the methodological issues that drove the 
research. The rationale behind choosing Fethullah Gülen community as the context 
of the study will be explicated. Several methodological issues regarding data 
collection methods, sampling issues, and data analysis will be explicated. The next 
section will provide the findings. Findings will be presented as two sub-sections, 
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each of which will detail two sequential, yet overlapping processes: the first 
interaction of informants with the community and their entry, and settlement in and 
commitment to the community. The processes of adopting the hierarchical roles and 
their interaction with consumption and constructing a religious-communal identity 
will be documented. Finally, I will discuss theoretical contribution of findings to the 









This chapter provides a review of the literatures on the relationship between 
consumption and community, and consumption and religion. The first section 
discusses the role of consumption in constructing and expressing a communal 
identity. It is followed by a discussion of the term „community‟ in social sciences 
with specific focus on the changing nature of community in modernity. Then, a 
review of conceptualization of the term in consumer research is yielded. The 
following section starts with a review of studies on the link between consumption-
related behaviors and two religion-related constructs that consumer behavior 
researchers have long thought to be related to religion: religiosity and religious 
affiliation. A review of the scholarship in Consumer Culture Theory (CCT) paradigm 







2.1. Community and Consumption 
 
Historically, functional utility of products and consumer goods have been 
emphasized in marketing literature. However, since the influential article of Levy 
(1959), the notion that people do not only consider the functional attributes while 
buying and consuming products, but also are influenced the symbolic meanings that 
consumer goods and products carry (Holbrook and Hirschman 1982) has been the 
focus of consumption studies. Holbrook (1982) claims that “all products –no matter 
how mundane- may carry a symbolic meaning” (p. 134). While some products are 
rich in the symbolic meaning they carry, the interpretation of meanings could be less 
diverse for some others (Fournier 1998). Similarly, not only the interpretation of 
others‟ consumption practices and goods differ, but also the meaning a person 
derives from consuming a particular product might well be different from the 
meaning another person consuming the same product derives (Elliott and 
Wattanasuwan 1998).  
 
What should also be noted is that the symbolic meanings that a product, good or 
brand bears do communicate not only the personality of that certain product, good or 
brand but also the personality of the consumer; and, people can use these symbolic 
meanings not only for deciphering others‟ personality but also for communicating 
their own self-concepts with others (Elliott and Wattanasuwan 1998). In this sense, 
consumers choose products that best fit their own personality and sense of self (Levy 
1959). Belk‟s (1988) notion of extended self takes this argument of communicatory 
and expressive power of consumer goods further, and suggests that possessions do 
not only express the identities and/or self-concepts of individuals but also become 
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extensions of the self (Belk 1988). The extended self concept suggests that, when one 
has a strong attachment to a product, s/he is no longer the mere owner of the product 
but the product becomes an extension, or a part of the self.   
 
In other words, consumer goods and products bear symbolic meanings that go 
beyond the utilitarian and functional value. These symbolic meanings enable 
consumer products to communicate personality of the consumer and to become a part 
of their self. Consumption, therefore, becomes “a means through which individuals 
can creatively construct and express the multitude of identities that are open to them” 
(Goulding et al 2002). 
 
A part of individuals‟ identities that is also expressed through consumption and 
consumer goods is their membership in and belonging to a particular culture or group 
(Mackay 1997). In addition to distinguishing one individual from another, 
consumption and consumer goods can distinguish one individual belonging to a 
particular group from another who is member of another group (Belk 1988). For 
example, consumption is used as an important tool for African Americans to 
differentiate themselves as African Americans and express their distinct collective 
identity (Lamont and Molnar 2001). Furthermore, consumption activities play a 
central role not only in the expression but also in the development and maintenance 
of community and in the fostering of a sense of community (Holt 1995; Muniz and 
O‟Guinn 2001; Schouten and McAlexander 1995). 
 
Since consumers do not define themselves solely in terms of objects they possess but 
also in terms of activities and relationships that give meaning to their life (Arnould 
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and Price 1993), it has been so well-established in the literature that the significance 
of communal aspects of the consumption for identity construction of consumers or 
the significance of consumption for community building and maintenance is no 
longer questioned by marketing theorists (Cova and Pace 2006). For O‟Guinn and 
Muniz (2005), the relationship between community and consumption is the starting 
point for developing an understanding of “how we live and why we consume as we 




2.1.1. What is Community? 
 
Community is a complex term to define. Because of this complexity of defining the 
term, there are controversies over the definition of the term (Scott and Marshall 
2005). These controversies have been so wide that 94 separate definitions had 
already been offered in mid-50s (Hillery 1955). The ambiguity of the concept of 
community is partly rooted in the differing approach of different disciplines to the 
term based on their interest. While it could mean a political entity and an utopia to a 
philosopher (Plato 2000), an anthropologist may mean a culturally bounded group by 
the term community (Mauss 1966). Delanty (2003) and Scott and Marshall (2005) 
argue that all these different approaches to the concept would agree that community 
is related to the search for belonging, collective identities and sets of social relations 
that are constructed based on these identities which the members of the community 




The idea of loss is commonly implicated in the modern discourses on the 
community. Bauman (2001) points out that an emotion is embedded in the word 
„community‟, and he defines it as a word with a „feel‟, a good feeling. The reason 
why it feels good is because it stands for everything that would make people feel 
secure but people have lost with the advancement of modernity, everything which is 
no longer available to people in modernity but people want to regain. What is 
implicated here is that the concept of community has undergone an evolution in 
individuals‟ experiences, and in the literature of social sciences. Therefore, it is 
important to consider the advancement of modernity in order to fully understand the 
different discourses on community. 
 
Traditionally, the community has referred to an interdependent group of people with 
shared decision-making and shared distinct rituals (Bellah 1985). In pre-modern 
times, being a part of the community has been regarded as the natural way of life 
(Kingdom 1992). This understanding of community, however, has evolved since the 
emergence of so-called modernity. Modernity led to a significant change in the 
communal way of life of individuals (Bellah 1985). This change is described by 
Tonnies (1988) as an evolution of way of life from Gemeinschaft (Community) to 
Gesellschaft (Society). He argues that industrialization changed the way of life in 
such a way that heterogeneous societies replaced the small homogeneous 
communities. The decline of tradition and the rise of division of labor has 
characterized this new „modern‟ way of life, according to Tonnies (1988).  
 
Another theorist who investigated this evolution of communitarian way of life during 
the age of industrialization and modernity, Durkheim (1984) analyzes particularly the 
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division of labor in society. He argues that the pre-industrial societies have 
maintained a minimum level of division of labor, creating a sense of oneness which 
he calls mechanical solidarity. Shared practices were contributing the communitarian 
way of life of pre-industrial societies by establishing, strengthening and protecting 
this sense of solidarity and community. In modernity [or in Gesellscaft in terms of 
Tonnies], however, people lack this source of solidarity and sense of community as a 
result of high division of labor, resulting in a lack of sense of not belonging to a 
community. 
 
Together, the critiques of Tonnies (1988) and Durkheim (1984) argue that 
industrialization and the advancement of modernity have resulted in a social order 
and a way of life that is characterized by a decreased sense of solidarity and 
community, and an increased sense of loneliness and individuality.  
 
Slater (1997), on the other hand, associates the emergence of this new social order 
characterized by the loss of community and resulting from the advancement of 
industrialization and modernity, with the development of consumer culture. He 
argues that in 1920s a new affluent society has emerged after the industrialization 
and mass production of consumer goods. Consumerism, then, has been offered as 
„the‟ modern way of life. The individuals have been defined as consumers, and the 
society has been defined as the consumer society. This contemporary consumer 
society, according to Slater (1997), is one which defines freedom based on private 
choice and offers consumption as a medium of identity construction and negotiation. 
In other words, the loss of community and the emergence of individualism have led 
to development of a consumer society since the consumption was the site enabling 
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consumers freely choose among alternative consumer goods that would negotiate 
their „individual‟, „distinct‟ identity. As Slater (1997) further argues, it is this culture 
of consumption that played a significant role in the development of modernity rather 
than the ways of production.  
 
Some theorists challenged the idea that modernity has resulted in individual freedom 
by removing the constraints of the community over individuals. Foucault (1979) 
argues that, in modernity, the individual is not freed but rather imprisoned in a 
panoptical marketplace, where every behavior of the individual is monitored and 
controlled through a disciplinary gaze, by the gaze of the imagined others. 
Baudrillard (1981) also claims that commodities do not bear only use value and 
exchange value, and points out to the proliferation of sign-value of consumer goods; 
that is, the value of commodities expressive of style, prestige and power. This 
proliferation leads to the disappearance of „the real‟ and appearance of „hyperreality‟, 
where the „ideals‟ are advertised through marketing of consumer goods. The 
consumption and consumer goods which are loaded with sign-value become means 
for achieving the ideal for consumers. Hence, according to Baudrillard (1981), the 
individual choices of consumers which are believed to free the individual are not 
indeed freeing the individual as these choices are made under a hyperreal condition 
among consumption objects that are just the manipulation of signs. Giddens (1991) 
also concurs that individuals are imprisoned in the world of goods with the only 
choice being to choose. The „choice‟, which is presented as the basis of the 




The proliferation of sign-values and symbolic aspects of consumption commodities 
and practices caused pluralities, fluidities, instabilities and chaos in the lives of 
consumers by providing a wide variety of fluid values and positions (Firat and 
Venkatesh 1995). In this chaotic environment, where individualization in place of a 
communitarian way of life is demanded and tried to be maintained by the market, 
individuals constantly search for belonging in order to bring a social order to their 
disorderly and insecure world. Cova (1997) suggests that the contemporary era is 
witnessing the beginnings of the ends of individualism, and consumers long for 
social links in order to recover the alienation and insecurity they experience in the 
marketplace. Looking at the extant consumer research literature on community, the 




2.1.2. Community in Consumer Research 
 
Studies of non-individual (communal) level of phenomena have not taken attention 
in consumer research. As Gainer and Fischer (1994) argue, “The goal of most 
consumer behavior studies has only been to explain how individual cognition, 
perception of traits influence individual behavior” (p. 137). Since then, consumer 
researchers turned their attention to the communal level investigation of 
consumption-oriented phenomena due to the important role communities play in 
creating the sense of belonging contemporary consumers long for, and due to the 




Long before the call of Gainer and Fischer (1994), early studies of Birmingham 
Centre for Contemporary Cultural Studies (CCCS) have shown how the consumption 
fostered a sense of community. The so-called subcultures group at the CCCS studied 
overlapping subgroups which the culture has been argued to be made up of, and 
emphasized how these subgroups (or, subcultures) were creating their own meanings 
other than the mainstream (Turner 1992). CCCS studies explore subcultural 
movements as types of social resistance and reaction against the mainstream society. 
This stream of research includes studies of emergence of many subcultures such as 
the mod (Hebdige 1975), “Teddy Boys” (Jefferson 1975), skinheads (Clarke 1975), 
and drug users (Willis 1975). These studies regard the powerlessness of the working 
class as one of the main factors underlying the emergence of these subcultures. They 
locate these subcultures within a framework of resistance where the members of 
these subcultures were in opposition to the dominant, mainstream culture. They had 
their own, distinct yet uniform consumption manners which differentiated them from 
the mass culture (eg., Clarke 1975). These early subcultural (or, countercultural) 
studies found out that members of these subcultures were consuming in such a way 
that would reflect the ideology of that particular culture. For example, the members 
of the skinhead subculture were consuming boots and cropped hairs which were 
reflecting the masculinity, which was the value in accordance with the ideology of 
the subculture (Clarke 1975). Similarly, the study of punk culture by Hebdige (1979) 
found out that punk subculture members were communicating the central cultural 
value of anarchy through their consumption. 
 
Although the studies within this stream of research have contributed much to our 
understanding of communities and the interplay between consumption and the sense 
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of community through their studies on subcultures, they had some weaknesses. First 
point of weakness was a methodological one. Most of these researchers did not 
actively participate in the activities of these subcultures (eg, Hebdige 1979, Jefferson 
1975, Clarke 1975). They studied the activities of members of these subcultures not 
ethnographically but semiotically. Therefore, the findings they present may not be in 
parallelism with the lived experiences of members. In addition to this methodology-
based weakness, there are three problems related more to the theorization of this 
approach. First, as Bennett (1999) points out, working class resistance is an 
insufficient framework to explain the sub-cultural experiences in today's postmodern 
world. They do not account for the pluralistic meanings, behaviors and styles that 
exist in the contemporary world (Firat and Venkatesh 1995). These early studies 
regard the structure of these subcultures and the identities of their members as fixed 
entities. 
 
The second weakness of these early studies is the portrayal of the relationship 
between consumers in the countercultures and the marketplace as one where the 
marketing efforts demystified the marker goods of countercultures by mass 
producing and marketing them. It has been shown that once the marker goods were 
mass produced and mass consumed, these goods lost their authenticity and symbolic 
value for the counterculture (eg., Hebdige 1979). These researchers failed to 
acknowledge that marketers may also play an important role in the development of a 
subculture and subcultural identity. They also fail to recognize that consumers are 
not merely the passive receivers of the meanings of products, brands, and 
consumption practices, and subcultures may create their own consumption meanings 





Overcoming these weaknesses of CCCS, further studies of consumer research also 
came out with findings that disproved the demise of community and supported the 
view that consumers fostered a sense of community and belonging through shared 
consumption meanings and practices. Yet, in the consumer research literature, few 
researchers have attempted to bring out a definition for the term community. This 
might be due to the aforementioned difficulty of defining the term. As a result, a 
wide range of terminology has been used to define consumption-oriented 
communities and communal forms of consumption. Schouten and McAlexander 
(1995) introduced the term subculture of consumption to the area of consumer 
research in order to define the consumption-oriented communities by defining a 
subculture of consumption as “a distinctive subgroup society that self selects on the 
basis of a shared commitment to a particular product class, brand or consumption 
activity” (p. 43). They stated the main characteristics of a subculture of consumption 
as “an identifiable, hierarchical social structure; a unique ethos, or set of shared 
beliefs and values; and unique jargons, rituals, and modes of symbolic expression” 
(p.43). However, different terms such as „subculture of consumption‟ (Schouten and 
McAlexander 1995), „brand community‟ (Muniz and O'Guinn 2001), „consumption 
microculture‟ (Thompson and Troester 2002) and „culture of consumption‟ (Kozinets 
2001) also have been used.  
 
The studies of consumption-oriented communities in CCT paradigm have explored a 
wide range of contexts. Each of these studies has made a unique contribution to 
understand a different aspect of consumption-oriented communities. In their study of 
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high-risk leisure consumption through skydiving, Celsi et al. (1993) showed that the 
motives for participating in the consumption community could evolve through a 
continuum of risk acculturation. Belk and Costa‟s (1998) study of mountain men 
revealed the formation of a fantasy consumption enclave through re-enactment of the 
1825-1840 fur-trade randezvous where the communally created authenticity, sacred 
times and places and rituals have contributed to the formation of the transient 
consumption community. Kozinets‟ (2002) exploration of Burning Man community 
discovered how a consumption community has been formed as a corrective, resistant 
response to the market‟s tendency to weaken social ties and erode self-expression. 
Muniz and O‟Guinn (2001) introduced the idea of brand community, which they 
defined as “a specialized, non-geographically bound community, based on a 
structured set of social relationships among admirers of a brand” (p. 412). The 
contribution of Muniz and O‟Guinn (2001) was revealing the possibility of existence 
of a consumption-oriented community where the communal center was a mass-
produced branded product, and where the members of the community were not 
physically proximal to each other. Arnould and Price (1993) contributed to our 
understanding of consumption-oriented communities by showing the link between 
enactment of an impermanent community and members‟ personal growth. 
Consumption-oriented communities‟ hierarchical, ethos driven structure (Schouten 
and McAlexander 1995), construction of own meanings as negotiated from cultural 
texts (Kozinets 2001), and use of supernatural, religious and magical narratives to 
enable the community and its values (Muniz and Schau 2005) have also been 
emphasized.  
 
What is common in these studies of consumption-oriented communities is that they 
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are all built upon Maffesoli‟s (1996) ideas on neo-tribalism. Maffesoli (1996) 
describes the current state of way of life as a postmodern one where “outlines are ill-
defined: sex, appearance, lifestyles – even ideology – are increasingly qualified in 
terms that go beyond the logic of identity and/or binary logic” (p. 11). This is the 
state which Firat and Venkatesh (1995) define as fragmented. This idea of 
postmodern state characterized by fragmentation of particularly the roles rejects the 
demise of community, and rather suggests the decline of individualism since the 
contemporary social life brings memberships in multiple overlapping groups, the 
roles of each provide individuals with temporary identifications which in turn 
become the basis for „identity‟. These collective, temporary identifications are fluid 
and shifting (Maffesoli 1996) and can be thought of as a response of postmodern 
consumers to the alienating and isolating conditions of postmodernism. Built on this 
idea of neo-tribalism, this stream of research acknowledges postmodern consumers' 
creation of social solidarity, fragmented and self-selected identities through common, 
distinctive lifestyle interests and consumption practices. In this regard, this stream of 
research overcomes the previously mentioned weakness of the early subculture 
research, which fails to recognize that subcultures and identities of postmodern, 
subculture members are constantly in flux. In addition, these studies which adopt an 
ethnographic approach (e.g., Arnould and Price 1993; Kates 2002; Schouten and 
McAlexander 1995; Belk and Costa 1998; Kozinets 2002) also overcome the 
methodology-driven weaknesses of early studies. 
 
These studies, each enhancing the understanding of consumption-oriented 
communities with unique theoretical contributions, showed that these communities 
could diverge on some characteristics. They could be brand-focused (e.g., Schouten 
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and McAlexander 1995; Muniz and O‟Guinn 2001) or non-brand-focused (eg., Celsi 
et al. 1993; Arnould and Price 1993); permanent (eg., Kates 2002) or temporary (eg., 
Kozinets 2002); and physically proximal (e.g., Belk and Costa 1998) or dispersed 
(eg., Muniz and Schau 2005).  
 
They, on the other hand, converge on one key characteristic of consumption-oriented 
communities: members‟ location on their ethos-driven hierarchical structure. 
Members of a consumption-oriented community differ in their degree of commitment 
to the values (i.e., ethos) of the community. While some members are highly 
committed to and closely related to the ethos and accordant consumption practices of 
the community, some others are only peripherally related to the community (Kates 
2002; Schouten and McAlexander, 1995; Fox, 1987). In her study of punk 
subculture, Fox (1987) describes a simple social structure. Hard-core members 
demonstrate an enduring commitment to the subcultural style and ideology (i.e., 
ethos). They function as opinion leaders, whose style is shared or imitated by other, 
peripherally-related members of the subculture. The soft-core members have a 
smaller level of commitment to the punk style, and their functions and roles are 
dictated by the high-status hard-core members. Pretenders, who are less central and 
more peripheral than hard-core and soft-core members, are least committed members 
functioning as audience and material support for the community. A similar structure 
is echoed by Schouten and McAlexander (1995) in their study of Harley Davidson 
subculture of consumption (HDSC). HDSC consists of multiple subgroups, each with 
their own social structure and own interpretation of the community ethos. In each 
subgroup, status is conferred on members based on their “seniority, participation and 
leadership in group activities, riding expertise and experience, Harley-specific 
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knowledge” (p. 49), which are deemed to be the indicators of the consumption values 
of the subculture and a member‟s commitment to the group. The most committed, or 
hard-core, members of HDSC function as opinion leaders, and less committed 
members are found to be important for their material support, supporting the findings 
of Fox (1987). Soft-core members are conferred status through their movement along 
the hierarchy, when they accumulate material possessions that both demonstrate and 
strengthen their commitment to the subculture.  
 
The hierarchical structure of consumption-oriented communities is also emphasized 
in other studies. In most consumption-oriented communities, hard-core members 
discriminate members based on their costume and the owner‟s knowledge of clothing 
and accessories appropriate for the values enacted by the community. For example, a 
member of the mountain men community with self-made buckskin is conferred 
higher status than another with commercially produced buckskin since self-made 
buckskin is thought to be an appropriate indicator of the member‟s commitment to 
the values and related consumption ideology of the group (Belk and Costa 1998). 
The status is manifested in the consumption objects of the members, which 
differentiates the committed from the pretender. Attaining mastery, community-
related knowledge and seniority are the markers of status establishing a clear 
boundary between actors (i.e., hard-core members), novices and non-participants in 
the skydiving consumption community (e.g., Celsi et al.1993). In addition, brand 
communities are marked by three characteristics: consciousness of kind, rituals and 
tradition and moral responsibility (Muniz and O‟Guinn, 2001). Consciousness of 
kind, which is the feeling of members that “they sort of know each other at some 
level, even if they have never met” (p. 418), is a characteristic manifest in members‟ 
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frequent demarcation between those who are “true members” of the community and 
those who are not. Being a “true member” is a result of knowing and fully 
appreciating the rituals and traditions of brand community, which are perceived 
indicators of commitment and devotion to the brand and the community. The study of 
Kates (2002) on gay community, on the other hand, suggests that the 
conceptualization of the social structure of communities as hierarchical implies a 
fixed, rigid structure which does not account for the fluid, contested and negotiated 
characteristic in reality. He found out that consumption-oriented communities are not 
necessarily characterized by a single set of fixed values or a single set of 
“appropriate” consumption practices, adoption of and commitment to which would 
confer status for the member. Rather, what he finds in the gay community is that 
consumption is characterized by multiple meanings open to multiple interpretations, 
resulting in an internally diverse subcultural consumption practices. Members do not 
sacrifice self-expression and their individual distinction for demonstrating group 
membership. Kates (2002) shows that presence of a contested structure and multiple 




2.2. Religion and Consumption 
 
Religion has long been investigated and studied in various disciplines, from often 
contrasting theoretical frameworks. Marx (1976 [1912]) regards religion as a 
palliative tool used by the ruling class pacify the proletariat. Weber (2002 [1930]), on 
the other hand, perceived religion as a system composed of elements of social 
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behavior that gave rise to capitalism and industrial development. For Pargament and 
Hahn (1986), religion is a frame of reference which helps people cope with 
difficulties through guidance and support. Similarly, Spilka et al. (1985) indicated 
that religion helps individuals maintain their self esteem through helping them 
understand, predict and control life events. Also, religion has been shown to affect 
how people interpret their problems and how religious beliefs and practices provide 
them with solutions (Gorsuch and Smith 1983). 
 
Although religion has been studied from different theoretical perspectives, its 
influence of people's values, attitudes and behaviors is well-established in various 
disciplines. For example, religiosity has been shown to be positively related to 
psychological well-being of individuals (Levin and Chatters 1998; Swinyard, Kau 
and Phua 2001; Francis and Kaldor 2002; Eungi-Kim 2003).  Organizational 
behavior researchers have shown that religiosity influence the ethical decision 
making of managers (Van Buren and Agle 1998; Weaver and Agle 2002). In addition, 
religiosity has been shown to influence various other behaviors such as health-risk 
behaviors of students (Mattila et al. 2001) and voting behavior (Knutsen 2004; 
Fastnow, Grant and Rudolph 1999). In other words, growing body of research in 
diverse academic disciplines support the assertion of Ebaugh (2002) that “religious 
variables are central in explanations of human behavior” (p. 388). 
 
2.2.1. Religion in Consumer Research 
 
Despite this centrality of religion in human behavior, it has received little attention 
from marketing scholars and its influence on consumer behavior remains 
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underresearched. In a review of marketing literature between 1959 and 1989, Cutler 
(1991) finds that only thirty-five are related to religion. Hirschman (1983) speculates 
on three possible reasons of this scant attention of religion in consumer research. 
First, she argues that the researchers might be unaware of the possible links between 
religion and consumption patterns. The second reason is the possibility that 
researcher community has a prejudice against the religion, and regards it as a “taboo” 
and a too sensitive topic to investigate. Finally, she claims that researchers might 
have overlooked religion as a variable of consumer behavior since it is everywhere in 
our lives. 
 
Another reason of this situation is the assumption of some consumer researchers who 
thought of religion as being indirectly related to consumption patterns and who, 
therefore, maintained that the topic of religion has no place on consumption 
literature. Hawkins et al (1980) stated that the differences in consumption patterns of 
different religious affiliations were more likely to result from differences in social 
class or ethnic variations. Hirschman (1983), however, contended that religious 
affiliations are “cognitive systems”, meaning that members of the same religious 
affiliation share a common cognitive system of beliefs, values and expectations. The 
view of religious affiliation as a cognitive system, then, suggests that even in the 
same ethnic group religious differences differentiates people's values, attitudes, 
beliefs and behaviors, leading to being cautious against the overly restrictive 
contention of Hawkins et al (1980). 
 
Taking religion as a “cognitive system”, consumer researchers have tried to establish 
links between certain specific consumption-related behaviors and two constructs that 
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they assumed to be related to (and, indicator of) religion: religiosity and religious 
affiliation. The next sub-section reviews the literature on the influence of religious 
affiliation and religiosity on consumption-related behaviors. 
 
 
2.2.2. Religion and Consumer Behavior 
 
Religious affiliation refers to the adherence of people to certain religious groups. 
Religious affiliation is thought to affect consumer behavior by influencing 
consumers' personality, that is, his or her beliefs, values and tendencies, which in turn 
influence marketplace behaviors (Sheth and Mittal 2004). The literature suggests that 
this structuring of personality is a result of taboos and rules put by the religion. 
Religious traditions, as in the obvious examples of ban of eating pork in Islam and 
beef in Hindu religion, often prohibit use and consumption of certain goods 
altogether. 
 
The empirical evidence in the literature shows that various consumption-related 
behaviors are influenced by religious affiliation. In an early study, Mayer and Sharp 
(1962) studied the economic behaviors of people from various religious affiliations 
(ie, Jewish, Orthodox, Protestants and Catholics) and found significant differences 
between worldly success of each group, showing the link between worldly 
achievement and religious affiliation. In a study of store location, Thompson and 
Raine (1976) showed that the store had more furniture sales coming from Protestant 
religious denominations. In a series of studies, Hirschman studied similarities and 
differences between mainly Catholic, Protestant and Jewish consumers in various 
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consumption-related behaviors in the early 1980s. In one study, Hirschman (1981) 
showed that Jewish consumers were more likely to seek information from mass 
media, be innovative, and transfer information to others about products compared to 
non-Jewish consumers. In a subsequent study, Hirschman (1982) found that Jews 
have a higher level of inherent novelty seeking compared to Protestants and 
Catholics, and Jews and Catholics have a higher level of information transfer 
compared to Protestants. Hirschman (1983) later found that Jews, Catholics and 
Protestants use different evaluative criteria in consumption decisions. 
 
In a number of latter studies, religious affiliation has been further shown to affect 
various other consumption-related behaviors. For example, empirical evidence 
supported that evangelical consumers were lower in their newspaper readership and 
were less likely to listen heavy rock and popular music compared to non-evangelical 
consumers (McDaniel and Burnett 1991), Muslim consumers were less likely to be 
informed or risky shoppers compared to Buddhists, Christians and Jews (Bailey and 
Sood 1993), Muslims and Catholics differed significantly in their shopping behavior 
types (Essoo and Dibb 2004). 
 
In addition to its significant influence on purchasing decisions and shopping 
behavior, religious affiliation was also empirically shown to affect the evaluation of 
service providers such that hospitals of a particular religious denomination were 
more likely to be chosen by the same religious affiliation (Andaleeb 1993), the trust 
on electronic commerce websites such that consumers had a greater level of trust on 
websites that displayed the messages of their own religious affiliation (O'Keefe and 
Hone 2004), the attitudes toward the advertisings of controversial products (Fam, 
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Waller and Erdogan 2004). 
 
These studies have evidently demonstrated the link between religious affiliation and 
consumption-related behaviors and attitudes. Another link established in the 
literature through empirical studies is between various consumption-related 
behaviors and religiosity. Religiosity, which is also termed as religious commitment, 
refers to the extent to which an individual adheres to the values and rules of his/her 
religious affiliation, to the extent to which an individual uses these values in their 
daily lives, and to the extent to which the individual's attitudes and behaviors reflect 
these values (Worthington et al 2003; Johnson et al 2001). 
 
Several investigations of the link between religiosity and consumer behavior yielded 
the empirical evidence that religiosity is also a significant predictor of consumption-
related behaviors. Wilkes, Burnett and Howell (1986) found that more religious 
consumers were less likely to use credits and more likely to prefer national brands of 
products. Delener and Schiffman (1988) showed that husbands were more likely to 
make the purchase decisions in religious households while the decision making was 
more likely to be joint in non-religious households. In a study on search information 
of Catholics and Jews, Delener (1989) found that the difference between the two 
groups was smaller for religious consumers. In another study, religious Catholics and 
non-religious Jews were found to be more brand innovative compared to non-
religious Catholics and religious Jews (Delener 1990). Gentry et al (1988) found that, 
in areas with higher levels of religiosity, consumers perceived higher levels of risk in 
trying new products. Smith and Frankenberger (1991) depicted evidence that 
religiosity level affected the level of quality sought in products. It has also been 
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shown that more religious Christian and Muslim consumers had less favorable 
attitudes towards advertising of controversial products compared to their non-
religious counterparts (Michell and Al-Mossawi 1995). 
 
The preceding review of the literature on the influence of religiosity and religious 
affiliation on consumption-related attitudes and behaviors shows that there is ample 
evidence that these religion-related variables are significant in explaining the 
consumer behavior. What is common in all these studies is that religion is considered 
a socio-economic segmentation variable like age, sex, ethnicity and gender. There are 
two main problems with this approach. First, religion's influence is assumed to occur 
at individual level. Religiosity is measured using cognitive and behavioral items that 
regard religiosity as a personal value. One of the most popular measures of 
religiosity, the Religious Orientation Scale, developed by Allport and Ross (1967) 
and has proven to have reliability and applicability in consumer research (Delener 
and Schiffman 1988; Delener 1989; Delener 1990; Essoo and Dibb 2004) does have 
items all including propositions I or me, and none of the items include we or us. 
Several researchers, however, conceptualize the religion construct as a social and 
communal system of beliefs (eg., Koenig, McCullough and Larson 2000; Arnould, 
Price and Zikhan 2004; Johnson 2000). The previously reviewed stream of research 
totally ignores this social and communal aspect of religion. Second, members of the 
same religious affiliation are assumed to compose a homogenous group of people. 
Whether it be Catholicism, Buddhism or Islam, the rules of a religious denomination 
is assumed to be universal and fixed, closed to re-interpretation and negotiation, and 
religious affiliation is assumed to be an ascribed status. Many studies within this 
approach extensively refer to origins, beliefs and teachings of religions in order to 
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utilize this totalizing rationale (eg, Essoo and Dibb 2004; Lindridge 2005; Fam, 
Waller and Erdogan 2004). Such an approach, therefore, ignores various 
interpretations by, and negotiations among, individuals of the religious rules in their 
process of constructing a religious identity. Considering the religious affiliation cause 
and consumption-related phenomena effects, it also ignores the effect of 
consumption in consumer's religious identity projects. 
 
Another approach to consumption-related phenomena, which Arnould and Thompson 
(2005) calls Consumer Culture Theory (CCT), addresses the sociocultural, 
experiential, symbolic and ideological aspects of consumption. This perspective is 
“organized around a core set of theoretical questions related to the consumers' 
personal and collective identities, the cultures created and embodied in the lived 
worlds of consumers and underlying experiences, processes, and structures” 
(Arnould and Thompson 2005, p. 870). Although CCT approach is not the product of 
an objective of solving problems and weaknesses posed by previous approaches to 
consumption, one natural consequence of it has been the resolution of the 
aforementioned problems since this approach, unlike the “cognitive system” view of 
the previous approach (Hirschman 1981), does  not view the culture as a 
homogenous system of collectively shared meanings (Arnould and Thompson 2005) 
and acknowledges the heterogeneous distribution of meanings within the broader 
cultural frames (eg., religion). The next section reviews CCT-oriented literature on 






2.2.3. Religion and Socio-Cultural Aspects of Consumption 
 
A review of the literature, which deploys a CCT approach to consumption, on 
religion show that these studies could be grouped under two streams of research. The 
first category consists of studies that investigate sacred/profane distinction of 
consumption. These studies are mainly concerned with sacred, religious and quasi-
religious aspects of consumption and the ways through which consumption practices 
are sacralized. 
 
An early example of these studies is O'Guinn and Belk's (1989) ethnographic study 
of Heritage Village, USA. This study investigates how worship and consumption, 
which are two philosophically opposing pursuits, are brought together for collective 
shopping in this Christian religious park established by the televangelists. Sacredness 
is stated in this study as the distinguishing feature of religion and as involving “belief 
in a self-transcendent power, a belief in something greater than oneself” (O'Guinn 
and Belk 1989). Profane is defined as the opposite of the sacred. While sacred is 
extraordinary, the profane is ordinary, mundane and lacking religious significance. 
The study shows that profane, everyday consumer objects can be contaminated with 
sacred meaning and religious significance when they are framed within a sacred 
time, sacred place, and sacred journey. The sacredness and religious significance of 
consumer objects and consumption practices are shown to reside in the objects and 
consumption itself rather than the religion. 
 
These sacred/profane aspects of consumption is further reinforced by Balk, 
Wallendorf and Sherry's (1989) study based on their odyssey in the United States, 
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where they document that the boundary between the sacred and the profane is no 
longer isomorphic with the traditional religious/secular distinction. They show that in 
contemporary Western society, religion is secularized and the secular is sacralized. 
The contemporary consumers define consumption goods and consumption practices 
as “representing something more than the ordinary objects they appear to be” (p. 13). 
Similar to the definition of O'Guinn and Belk (1989), this study also defines sacred 
as extraordinary and profane as ordinary and lacking the ability to induce 
extraordinary experiences. Contending that every profane consumption object can be 
sacralized by being imbued with sacred meanings, the study focuses on the ways 
through which consumers sacralize their consumption objects and practices. The 
evidence suggests that objects and practices attain sacred status through at least 
seven ways of sacralization (ritual, pilgrimage, quintessence, gift-giving, collecting, 
inheritance and external sanction) and four ways of maintenance (separation of the 
sacred from the profane, performance of sustaining rituals, continuation through 
inheritance and tangibilized contamination). 
 
Later studies in this group of research supports these two early notable studies on 
sacred/profane distinction in consumption. The study of Belk (1992) on personal 
documents of Mormon pioneers during the Mormon migration between 1847 and 
1869 suggests that ordinary material possessions can attain sacred status during a 
sacred journey (Belk 1992). A more recent study by Zaidman and Lowengart (2001) 
brought the sacred/profane distinction to the context of marketing of the religious 
goods and services by investigating the interaction between consumers and retailers 
during Jewish pilgrimage to saints' tombs in Israel. Their ethnographic study tried to 
depict the meaning transfer to religious goods and services, and to consumers from 
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their consumption. The study extended the previous findings by showing that 
sacralization process (ie, the process through which consumption objects and their 
consumption attain sacred meanings and sacred status) does not only involve the 
object itself and the context in which consumption is framed but also the mediation 
of the marketer.   
 
Further studies on brand communities also speak to the sacred/profane distinction in 
consumption. In their study of abandoned Apple Newton brand community, Muniz 
and Schau (2005) finds that five major themes (tales of persecution, tales of faith 
being awarded, survival tales, tales of miraculous recovery and tales of resurrection) 
constitute a narrative structure imbued with religious and mythic motives. These 
supernatural, religious and magical motifs invest the brand with powerful meanings 
and perpetuate the brand, the community, and its ethos. The researchers propose that 
modernity, which some classical sociologists like Weber (1978 [1922]) regarded as 
fostering a sense of the loss of the sacred, and the connection between individual and 
the sacred world provided by the religion and the myth, does not destroy the religious 
but forces it to emerge in different contexts. The findings suggest that these motifs 
emerge from the human need to believe in something that is sacred and “outside the 
mundane reality” (p. 739). Similarly, Belk and Tumbat (2005) detailed the quasi-
religious aspects of consumption of the cultic Macintosh brand by the Macintosh 
brand community, and showed that key myths and mythic motifs sustained the brand 
and the community. 
 
The second group of studies considers consumption of religious objects as part of 
consumer identity projects, and investigates how consumption of religious objects 
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contribute to constructing and maintaining a self and communal identity of 
individuals. Hirschman and LaBarbera (1990) showed that religious objects like the 
Bible and other religious literature were the most favorite possessions of evangelical 
consumers, and consumption of these religious texts was the central source of life 
meaning and, therefore, their evangelical identity. The study of Mehta and Belk 
(1991) on favorite possessions of Indians in India and the United States also revealed 
that religious objects provide an important source of Indian cultural identity. This has 
been particularly the case for Indians with a high level of personal attachment to 
India. Similarly, the study of Joy and Dholakia (1991) showed that Indians in Canada 
use religious artifacts to create a home atmosphere that reflects their past life in India 
and to socialize their children into Indian culture. 
 
D'alisera (2001) investigated how Sierra Leonean Muslims living in the Washington 
D.C. Metropolitan area utilized several Islamic commodities ranging from bumper 
stickers to halal hot dogs to construct, maintain and express their religious identity. 
This study also showed that these religious objects represent the community 
affiliation, and communal identity, of Muslim Sierra Leoneans. An interesting study 
by Wattanasuwan and Elliott (1999) shows that a group of religious Buddhist 
teenagers in Thailand utilizes symbolic consumption to create a sense of “Buddhist 
self” despite the advocacy of Buddhism of “no-sense”. 
 
A more recent study of Sandıkcı and Ger (2010) on urban Turkish veiled women 
demonstrated that religion offers individuals a set of symbolic resources to for 
identity construction. It contributes to the literature on the relationship between 
religion and consumption particularly by showing the symbiotic relationship between 
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religion and the market. The market has disseminated Islamic principles and life 
visions through media, books and popular culture, and Islamic businesses have 
provided the covered women with spaces where they could intermingle with each 
other.   
 
 
2.3. Summary and Gaps in the Literature 
 
The review of literatures on the relationship between community and consumption, 
and between religion and consumption shows that there are gaps in the literature. 
This section summarizes the review of the literature, showing the gaps which this 
study aims to fulfill. 
 
First, the research on the relationship between community and consumption shows 
that communities with a strict, rigid social hierarchy imposes on its members a 
uniform consumption ideology and style, adoption of which is the source of status 
within the community. The study of Kates (2002) on gay community criticizes the 
uniformity of consumption practices, and shows that it does not necessarily have to 
exist in communities where the structure is more contested and negotiated. The most 
pronounced difference between these communities with and without a uniform 
consumption style is that gay community is relatively permanent while people enter 
into other communities characterized by a uniform consumption style temporarily. 
One possible explanation for this difference might be that a uniform consumption 
style to be followed permanently will bring restriction on consumption practices and 
choices, which consumers might be preventing. This study investigates a religious 
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community, which is both strictly hierarchical and permanent in order to see the roles 
that consumption plays in people‟s voluntary entry into and membership in such a 
religious community.  
 
Second, the studies on the relationship between religion and consumption clearly 
show that religious affiliation and religiosity –two religion-related variables- are 
strong predictors of a number of consumption-related behaviors. These consumer 
behavior studies views religion as a “cognitive system” (Hirschman 1983), and 
regards religion as a fixed categorical variable being composed of a set of rules and 
norms that affect consumption attitudes and behaviors of individuals who are 
categorized as being following these rules and norms of organized religions such as 
Islam, Judaism and Christianity. They do not investigate the collective aspect of 
religion; rather, they categorize individuals as being follower of an organized 
religion, and look at the differences between the categories assuming that individuals 
under the same category reflect similar characteristics.  
 
Research deploying a CCT (Consumer Culture Theory) perspective, on the other 
hand, shows the existence of the religious and the mythic in the consumption-
centered communities. The need for believing in the powerful, the transcendental, the 
mythic, and the religious is shown to be inevitable in modernity, which results in the 
decline of organized religion. Religion, in these studies, is shown to emerge in a 
different form through its mythological tales, and is shown to contribute to the 
perpetuation of communities established by consumers as a response to another 
modernity-derived need of belonging. These studies acknowledges the communal 
aspect of religion in this regard; yet, they assume that the organized religion lacks its 
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explanatory power in contemporary era leading to religion‟s emergence through its 
supernatural tales and mythic motifs that contribute to the maintenance of 
communities.  
 
In addition to these studies that reveal the religious and sacred aspects of 
consumption in communal settings, another stream of research in the CCT tradition 
shows how the consumption of religious material objects contribute to the 
construction of an individual religious identity. Paying attention to consumption of 
religious objects, these studies do not investigate the relationship between the market 
and religion. The only exception is the study of Sandikci and Ger (2010), which 
shows the symbiotic relationship between religion and the market by revealing that 
the market helped disseminate Islamic ideals and vision of life. This study shows that 
market mediates between individual identity projects and religion through helping 
individuals adopt a collective, shared consumption practice. The feeling of 
collectivity through formal membership in a hierarchical, religious collectivity 
remains unresearched.  
 
However, the collectivities that operate around the rules and norms of organized 
religions still exist. Investigating the consumption practices of such a religious 
community, this study aims at fulfilling the above mentioned gaps. It investigates 
how the formal membership in a hierarchical structure of a religious community 
shapes, and is shaped by, the consumption. It also looks at the relationship between 








In this chapter, I will discuss the methodology I utilized to conduct this research. 
First, a discussion of the rationale behind choosing Fethullah Gülen community as 
the context of this study is undertaken. The relevance of studying Fethullah Gülen 
community to answer the research questions at hand is explicated. This is followed 
by the discussion of data gathering methods, samplings issues and analysis.  
 
 
3.1. Context: Fethullah Gülen Community 
 
The Gülen movement is a civil movement that arose in Turkey in the late 1960s. 
Initially, it was composed of a loose network of individuals who were inspired by 
Fethullah Gülen. Most of Gülen's life passed in Izmir, where he was a state-approved 
mosque preacher. His sermons and speeches disseminated his fame. The movement 
began with a little number of listeners and followers of Fethullah Gülen, and 
gradually it drew tens of thousands of people. He started to organize summer camps 
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for students in 1970s. The motivations behind organizing these camps were teaching 
students the basic Islamic values and principles, introducing them with the writings 
of Said Nursi -the founder of the Nur community which Gülen community is a 
fraction of-, and teaching them the ways to maintain a religious identity in a secular 
environment (Agai 2002). In the successive years, Gülen community started to form 
community houses called Işık Evi (“Light Home”), where university students were 
given Islamic teachings as in the summer camps (Agai 2002) as well as were trained 
informally as anti-communist and nationalist (BaĢkan 2005). These students then 
started to write in Sızıntı, the first media organ of community which was founded in 
1979 and in which the writings that synthesize scientific knowledge and Islam 
appeared. This journal has helped Fethullah Gülen and the community to reach to a 
wider public because the journal achieved a readership wider than the members of 
the community. This also made Fethullah Gülen's discourse shift from an individual-
oriented approach to a society-oriented approach (Agai 2002). This, however, does 
not explain the growth and expansion of the movement, which has been possible 
through the economic liberalization policies of Turgut Özal government in 1980s. 
 
Özal's liberalization policies included privatization and free market in all spheres of 
economic activity, leading to proliferation of meanings that challenge Kemalism. 
Kemalism is the top-down political reform of Mustafa Kemal (1881-1938), the 
founder of Turkey Republic, in order to create a secular and nationalist society 
instead of an Islamic one(Gellner 1994; Göle 1996). Since the foundation of the 
Republic, the Kemalist regime aimed at controlling every aspect of social, cultural 
and political life in order to make sure that public sphere adhered to official national 
and secular identity. Moreover, the state supported and protected a pro-statist 
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bourgeoisie aligned with the Kemalist ideology. Economic liberalization of Özal era, 
however, led to emergence of a countercultural bourgeoisie with Anatolian roots 
(Sezal and Dağı 2001). This business men supported free market policies and 
opposed the state intervention in the economy since the state was funding the 
Kemalist secular Istanbul-based industrialist who had formerly formed TUSIAD 
(Association of Turkish Industrialists and Businessmen). The newly emerging 
bourgeoisie consisting of religious businessmen, on the other hand, established a 
counter business club called MUSIAD (Association of Independent Industrialists and 
Businessmen) in 1990 (Buğra 1999). The businessmen and industrialists were not all 
supporting or members of Gülen community, but Gülen community-affiliated 
business men were members of MUSIAD and Gülen community has been one of the 
most active communities within the marketplace. 
 
These liberalization policies created what Yavuz (2004) calls “opportunity spaces”, 
venues for creation and dissemination of meanings and cultural codes for a new 
Muslim identity. All Islamic groups did not benefit from opportunity spaces equally. 
Yavuz (2004) ctaegorizes the Islamic movements and collectivities in Turkey mainly 
as state-centric or society-centric. While state-centric movements attenpted to impose 
Islamic codes from above, society-centric movements deployed an everyday-life 
based approach by embracing economic reforms and capitalist market structure in 
order to appropriate Islamic symbols for the marketplace to construct and 
disseminate new Islamic meanings challenging the Kemalist meanings and cultural 
codes. Like other new social movements, the Gülen movement also involved an 
effort to create "networks of shared meaning", the creation of which produced new 
shared identities and connection between individuals through their shared 
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understanding of norms of everyday life (Wickham 2004). By so doing, the Gülen 
movement has been among Turkey-based Islamic groups which benefited from the 
economic liberalization most effectively. 
 
The free market policies enabled the community and community member 
entrepreneurs to establish private schools and education centers called “dershane”s, 
the newspaper Zaman, journals, the television station Samanyolu TV, radio channels, 
the news agency and a financial institution Bank Asya (ġen 2001; Balcı 2003). Each 
of which functioned as opportunity spaces for the Gülen community. For the Gülen 
community, these new social sites and vehicles provided an escape from Kemalist 
secularization project by offering alternative market-oriented resources for 
constructing an Islamic identity. 
 
Today, the community is a big economic, social and political force undertaking a 
number of initiatives including running more than 2,000 schools and 7 universities in 
more than ninety countries (Yavuz and Esposito 2003; Baskan 2004), owning houses 
and dormitories where community member university students accommodate, 
modern hospitals, a newspaper called Zaman which is published in both Turkish and 
English, a television station called Samanyolu TV, radio channels, a leading Turkish 
news agency called Cihan Haber Ajansı, a major weekly magazine called Aksiyon, 
banks and financial institutions (Ebaugh and Koc 2007). 
 
The growth of businessmen affiliated with the community had two functions. First, 
they provided the material base for the construction and expression of religious and 
community identity through products they produced and sold in the marketplace 
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(Yavuz 2004). Second, they generated funds for the initiatives of the community 
(Ebaugh and Koc 2007). 
 
While the industrialists in the community constitute the financial resource base of the 
initiatives of the community, the human resource base is formed by university 
student members of the community who live in Işık Evi, and who are the potential 
teachers dershanes, student dormitories, or potential businessmen or wage earners 
who will have a persistent commitment, and financial help, to the community. 
 
In summary, Gülen community is a market-based religious movement, and the 
capitalist outlook and economic integration of its supporter businessmen to the 
market-based system is the engine behind the community‟s growth and expansion. 
The membership within the community allowed the businessmen affiliated with the 
community to form an informal business network, to gain advantage in the market, to 
grow and fund the community initiatives, which function as spaces of creating and 
disseminating new meanings for a Muslim identity. Since the community is 
intimately related to the capitalist free market, engagement with which is the main 
factor that enabled its growth and expansion, and student houses are venues or 
opportunity spaces where the religious identity is constructed and meanings and 
practices that contribute to this Muslim identity are negotiated, created and 
disseminated, this context is likely to provide rich insights to the relationship and 








The research has been conducted in Fethullah Gülen community deploying an 
interpretivist approach. Interpretivism could be described as "making sense of 
experience and behavior, and seeing or understanding some phenomenon in its own 
terms, grasping its essence" (Spiggle 1994, p. 492), and is aligned with an 
epistemological stance that there is no such a thing as objective reality out there 
which the research is expected to find out. Rather, there are multiple realities and 
meanings "constructed by human beings as they engage with the world they are 
interpreting" (Crotty 1998, p. 43).  
 
In order to grasp meanings and experiences of consumers which are culturally and 
historically derived and constructed, "hypotheses, measurement, samples and 
instruments are wrong guidelines" (Agar 1986, p. 12). Using such an approach would 
say very little about the meanings and experiences of the consumers (Levy 1981). 
Qualitative methods, however, permits the study of these meanings consumers 
ascribe to their lived world in more depth than quantitative techniques (Patton 1990). 
Therefore, in order to understand consumption meanings and experiences of 
members of the Gülen community which are constructed through their interaction 
with both each other, the community, and the marketplace, I have adopted an 
interpretive approach and utilized ethnographic qualitative research techniques. 
Ethnographic qualitative research entails studying things in their natural settings 
through multiple data collection methods in an attempt to understand the perceived 
meanings and interpretations of phenomena (Denzin and Lincoln 1994), and is quite 
appropriate with the research purposes at hand. The multiple data collection methods 
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and data sources include in-depth interviews and field observations, which have been 




3.2.1. In-depth Interviews 
 
In-depth interviews is one of the most powerful qualitative research techniques as it 
allows the researcher to have an understanding of the consumers' own cultural 
categories through which they interpret and experience their daily lives (McCracken 
1988). Having the aim of achieving a first-person description of the participant's 
experience (Thompson et al 1989), it provides the researcher with an in-depth 
understanding of consumer's own accounts of world experiences. In order to conduct 
this study, I have interviewed with 8 members of the Gülen community who live in 
community-run houses, which allowed me to understand community members' own 
meanings and experiences of communal membership and consumption practices. 
Interviews lasted between 55 minutes to 2 hours 15 minutes, and provided 99 pages 
of transcribed data. 7 of the interviewees were male, and 1 interviewee was female.  
 
Sampling has both contributed to the trustworthiness of the study and also posed 
some difficulties and limitations. A purposive sampling method has been utilized 
such that interviews were conducted only with members whose families are not 
members of the community. In accordance with the first research question, this 
sampling method allowed me to penetrate deeply into the entry process of 
community members and to have an in-depth understanding of how they encountered 
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and overcame their concerns. The recruitment of interviewees, however, was very 
difficult. Two interviewees, with whom I did have a former connection and 
relationship, has been used as key informants and allowed me to contact other 
interviewees. Although these key informants have asked many other community 
members to participate in this study, they rejected to participate. As suggested by Lee 
(1993), obtaining sample becomes more difficult once the topic under investigation 
is perceived to be sensitive as a result of people's tendency to conceal their identities. 
In the case of my study, not only obtaining sample elements but also the access into 
the community was itself problematic, since it was a closed community with difficult 
access of outsider, non-members. This difficulty was apparent in the field 
observation, which is now discussed.  
 
 
3.2.2. Non-Participant Observation 
 
Observational field works are invaluable in consumer research since they contribute 
to the researcher understanding of particular contexts, in which interpersonal 
interactions that give meaning to the lived experiences of individuals occur. Unlike 
in-depth interviews which provide an emic perspective through consumer's own 
accounts of their perceived and experienced meanings of the phenomena, observation 
helps researcher to understand people's actual actions and behaviors, and the context 
these actions and behaviors take place. In this sense, in-depth interviews and 
observations are central to qualitative inquiries with their complementary nature 
allowing the researcher to collect a comprehensive data which is not biased because 




Consumer researchers have, therefore, utilized observational techniques in various 
contexts and studies. In the studies of consumption-related communities, researchers 
have immersed in the context of the study utilizing a "participant observation" 
method (Arnould and Price 1993; Belk and Costa 1998; Celsi et al 1993; Goulding et 
al 2002; Kates 2002; Kozinets 2001; Kozinets 2002; Schouten and McAlexander 
1995). Participant observation provides an access to the complex consumption-
related behaviors and allows the researcher to examine the performances of 
individuals in an unobstrusive fashion (Arnould and Wallendorf 1994). Participants 
observation has the advantage of making a natural inquiry possible as it is believed 
not to cause individuals change their consumption since the role of researcher is 
hidden.  
 
With the exception of the study of Kates (2002), the studies on consumption-oriented 
communities investigated communities where the participation was possible and 
practical, allowing researchers to deploy a participant observation method. However, 
this was not the case for the current study. Since this was a closed community where 
the members entered into it permanently and stayed in community-run houses, it was 
not possible for me to conduct participant observation, which requires entry and stay 
in the community. I could not conduct participant observation since I could not 
legitimately join the group temporally. However, the functioning of the community 
helped me to access in the community, which made the conduct of this research 
possible. Unlike many other state-centric religious groups and collectivities (Yavuz 
2004), this community is society-centric collectivity which aims at disseminating 
religiously appropriate values to the general public. As will be discussed in findings, 
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the ‘tabligh’ (propagating Islamic values and the community to others, and inviting 
them to community houses in order to attract them) is very fundamental to the 
functioning of the community. Due to the prevalence of this responsibility, 
community houses host a number of „outsider‟s who are friends of community 
members and who are invited to the house by these people accommodating in the 
community house. This has enabled me to access into community houses and 
conduct non-participant observational field work.  
 
I conducted field work on separate occasions in two community houses, where my 
two key informants stayed. While 2 key informants did know that I was a researcher, 
the others living in the house did not know that I was at the house for research 
purposes. Rather, they deemed me to be a friend of my key informants and have been 
invited to the house for propagation. One of these houses I observed was in Istanbul, 
and the other in Bolu, a smaller town that sits in the mid-point of big cities Ankara 
and Istanbul. The observation notes, which reach to 22 single-spaced pages of data, 
helped me to familiarize with the context (Pavia and Mason 2004) and develop an 
etic perspective that adds to the emic perspective of informants provided through in-





In naturalistic inquiries, researchers' life experiences could be used as data in order to 
generate novel ideas and research questions, which is a method called introspection 
(Wallendorf and Brucks 1993). Unlike consumer researchers who utilized their life 
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experiences as the only data point (Gould 1991), I used my previous life experiences 
in order to gain deeper insights. As a former student of community-run private 
education centers called “dershane” and as a person who has visited the community 
houses through his former community member friends in the initial years of 
university, I used my experiences during my encounter with the community in order 
to make sense of, and understand in deeper sense, the data I collected through in-
depth interviews and observational fieldworks. These former experiences had a 
number of advantages. First, I was not totally unfamiliar with the context and 
members' way of behaving. Second, my familiarity with the 'appropriate' way of 
behaving allowed me to behave in a manner that prevented members from thinking 
of me as someone who is "totally outsider".  
 
 
3.2.4. Secondary Data Sources 
 
In order to familiarize myself with the context, I also utilized two main secondary 
data sources. First of these is the official website of Fethullah Gülen, the leader of the 
community. I watched the speeches and sermons, and read the articles of Fethullah 
Gülen in his website (www.herkul.org) in order to learn the norms and rules of the 
community. Second, I read a novel called "Şakird", written by novelist Barış 
Müstecaplıoğlu (2006). A former resident of the community house himself during his 
university years, Müstecaplıoğlu (2006) tells the story of a fictional character's 
experiences within the community. I have approached the book critically, yet this 
book helped me to familiarize more with the life, and experiences of community 





3.2.5. Analysis of Data 
 
I analyzed all the data using a holistic approach, going back and forth within and 
between every data set seeking commonalities, differences and inconsistencies to 
develop a fuller understanding of, and explanation for, the consumption-related 
phenomena within the community (Spiggle 2004). I first started with careful and 
deep reading of each set of data (i.e., observation notes and transcript of each data), 
and I open-coded the data. Themes started to emerge from these open codes 
(Goulding 2005). I have extensively read the literature regarding the emerging 
themes, and have gone back and forth within and among each set of data in order to 
bring an explanation to the experiences of community members based on the extant 
knowledge in the literature. Relationships between themes were identified and I 
eliminated some redundant themes. Finally, I abstracted these themes that emerge 
from the data in a manner that they speak to the literature. Emic and etic perspectives 
that are provided by the data were interpreted from the lens of literature to develop a 








In the results that follow, I try to explicate two sequential processes of involvement 
in the community. I first describe the first interaction of members with the 
community and their entry. This interpretive description includes motives for entry 
and initial contradictory concerns over membership and their negotiation. Then, I 
move to the process of settlement in and commitment to the community. While 
developing the analysis of the first part, I will use two informants whose trajectories 
best exemplify the entry and settlement processes of informants, whose narratives 
reflect similar concerns, motives, and adaptation to community-set appropriate 
consumption practices.  
 
The two informants whose stories I will use are Serdar and BarıĢ. BarıĢ is a 20 year-
old, third-year university student living in Istanbul. He has entered and moved to a 
community house at the beginning of his second year at university. He has been a 
community member for over two years. Before attending the community, he has 
gone to a “dershane” run by the community in order to prepare for university 
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entrance exam in Burdur, where he has received his high school education. However, 
he did not have any experience regarding the communal life. He had only attended 
the classes on the “dershane” and had never been to a community house. BarıĢ did 
not have any reaction from his family members when he decided to go to 
community-run “dershane” as his family was in another city, and BarıĢ was studying 
at a boarding school. When he thought of accommodating in a community-run 
student dormitory in Istanbul after being placed to university, his brother, who is a 
judge, opposed this idea since he thought of the community as a terrorist 
organization willing to destruct the secular Kemalist regime, and he thought that 
BarıĢ would be brainwashed and participate in this terrorist group. According to 
BarıĢ, his kiosk-runner father and housewife mother, who were primary school 
graduates, were not religious people with his mother only fasting during Ramadan, 
and his father not practicing any religious duty. Being affected by his brother, they 
also did oppose at the very beginning. His brother accompanied him during the 
university registration process, where he did not let BarıĢ meet with people from the 
Gülen community and made him register to a private, non-community-run student 
dormitory. As will be shown later, BarıĢ did meet people from the community and 
moved to a community house at the beginning of the second year, when his parents 
did not oppose as they were no longer under the influence of his brother, who had 
been appointed to a southeastern city of Turkey as a court judge.     
 
Serdar, on the other hand, is a 19 year-old, second-year university student in Bolu, a 
small town –with a population of about 100,000- in the northwestern Turkey which 
sits in the midpoint of large cities Ankara and Istanbul. His first contact with the 
community has occurred when he went to a community-run “dershane” in his 
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hometown, Antalya, for university entrance exam preparation just like BarıĢ. Similar 
to BarıĢ, he also has not attended any community house activity during the 
“dershane” attendance. The difference of the cases of Serdar and BarıĢ lies in that 
Serdar has not been invited to the house by the “dershane” teachers since they knew 
that Serdar‟s father, who is a deeds officer, was opposed to his participation. 
Compared to BarıĢ‟s, Serdar‟s parents had a relatively higher level of religiosity: 
they refrained from consuming alcohol, fasted during Ramadan, and his father 
attended Friday prayers. As will be detailed later, they did want Serdar to attend the 
community-run “dershane” as it was the best among alternatives, yet they opposed 
his attendance in the house activities. Serdar first registered to a private, non-
community-run student dormitory for accommodation. He decided to move to a 
community house at the end of his first semester in Bolu. He did not inform his 
parents about this decision. His parents knew that he did not stay in student 
dormitory, but they did not know that the house Serdar lived in was a community-run 
one; and, Serdar had been living for about 1 year in the community at the time of 
interview with him.  
 
 
4.1. First Interaction/Entry 
 
BarıĢ‟s first interaction with the community has occurred at high-school before the 
university. This interaction took place while he attended the community-owned 
private “dershane” where he attended in order to prepare for the country-wide 
university entrance exam. The choice of the community-owned “dershane” among 
many others was not a deliberate choice of attending the community; rather, choice 
51 
 
of other friends at school made also him choose to attend the community-owned 
“dershane”: 
 
I went to dershane in Burdur. It was a community-owned dershane. But I didn‟t go there 
because it was owned by the community. It was the only dershane that offered a separate 
class for Science High School students, and everybody in my school was going there. (BarıĢ) 
 
Similar to BarıĢ, Serdar also interacted first with the community when he attended 
the “dershane” in his hometown for university entrance exam preparation. His choice 
was affected by the success of this “dershane” compared to other alternatives: 
 
I am not living in the center of Antalya. I‟m living in a county of it called Serik. There were 2 
dershanes there. The other was rather a bad one, it did not have successful placements in 
university exams. Therefore, I went to this one. I mean, it was kind of compulsory.  (Serdar) 
 
These stories apparently show that first interactions with the community occur in a 
service encounter: the choice of an education center. Other informants‟ stories of 
their first interaction with the community also support the first interaction in a 
service encounter; that is, attending the “dershane”, again either as a result of mate 
influence or of the success of “dershane”s: 
 
I started to go to dershane when I was second grader in high school. We were going 4 people 
from school together. These four, we went to dershane, school together all the time. We were 
always spending time together. (Abdurrahman) 
 
 
There are already only 2 good dershanes in Adana. One is Işık Dershane which is owned by 
the community. The other is Final Dershane. Successful students generally go to one of 
them. I did not know anyone who went to Final previously. But, we did know many people 
who went to Işık and succeeded in exams. […] My father chose there because of its success, 
so I went there. (Aydın) 
 
The previous success of community-run “dershane”s represents the quality of the 
service provided by these education centers. The choice of BarıĢ, motivated by the 
provision of a separate class for students of a specific type of high school implies 
another aspect of “dershane”s. While other similar education centers do not open 
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separate classes for such students because of their low number, community-run 
“dershane”s do not operate with profit-oriented business logic. This enables 
“dershane”s to have many students interact with the community. The case of BarıĢ 
shows that the community would not have contacted with BarıĢ if it had followed a 
profit-oriented mind. While BarıĢ‟s choice was relatively more compulsory as a 
result of the community-run “dershane” being the only he could choose among 
service providers, Serdar‟s was a result of comparison among alternative service 
providers based on their service quality (i.e., previous success). What they share in 
common, as well as in common with other informants, is that “dershane”s played an 
important role in their entry to the community as they were the arenas of the first 
interaction with the community.  
 
Neither BarıĢ‟s nor Serdar‟s parents were members of the community. Yet, they did 
not oppose to their children‟s choice of attending to the “dershane”. Serdar‟s family 
resisted to his attendance to activities other than education-related ones; i.e., 
community-related activities that took place in community houses. Although their 
resistance prevented their entry during high school, their enduring connection with 
the community enabled them to be a member after they became university students in 
Istanbul. The agency of “dershane”s were present for all informants‟ connection with 
the community after they attended the university even for some of them who lost 
their connection with the “dershane” (and, therefore with the community) after their 
initial interaction until the announcement of university exam placements. Informants 
were offered help by the community members, with whom they contacted through 
their teachers from “dershane”, upon their arrival to the city they moved for 




After I was placed to university, one of my teachers from dershane told me that they could 
help me in Bolu, during registration and afterwards. We did not talk about staying in the 
community house. He said, “they help you and you don‟t feel alone”. (Serdar) 
 
 
After university placements were announced, a teacher from dershane called. He said, “Our 
friends from Istanbul came. Do you want to meet?” Then, during the summer, the same 
teacher called again and told me that he gave my number to someone called Serhan, and told 
that Serhan would call me. A few days later, Serhan called and asked where I would 
accommodate. I told that we had not decided anything, yet. And, he told that they could help 
and I could live in their dormitories if I wish. (BarıĢ) 
 
The agency of “dershane”s in establishing the contact of members with the 
community is also evident in narratives of other informants: 
 
After the results of university exam, a teacher from dershane called me and wanted to meet. I 
accepted and went to meet him. First, he congratulated. Then he asked where I would stay. I 
said, “I don‟t know. I will search student dormitories when I go”. He said, “I have 
connections there. I can arrange your accommodation at dormitory or at a house, however 
you wish”. […] We had not had a contact during the period when I stopped going to 
community-owned dershane and went to another one. I was placed to a university, and they 
called, as I told. There were a few more people in that meeting who came from Burdur. Then, 
we gave our phone numbers to each other. When I went to Burdur for registration, I met 
them. I accommodated at a hotel owned by the community. They helped during the 
registration: they took me to the school by car, made my registration etc. (Abdullah) 
 
 
Then, after they [dershane teachers] learnt that I was placed to university, they said they 
could have me contact with people in Bolu. They called those in Bolu. When we came to 
Bolu, we met and got to know each other. I registered to the [community-run] dormitory. So, 
I started living in the dormitory. (ġule) 
 
Although both Serdar and BarıĢ rejected the first offer by their teachers to have a 
contact with the community in the city they were about to move such that the 
community members would help during university registration procedures as well as 
accommodation, they were further contacted by community members who 
established a friendship with BarıĢ and Serdar. This was the period when certain 






4.1.1. Motives for Entry 
 
Upon registering to the university, BarıĢ was registered to a non-community private 
dormitory by his brother, who himself was opposing BarıĢ‟s entry to the community. 
Yet, BarıĢ was contacted by a community member called Emrah who made him get 
acquainted with other newcomer university students who had chosen to stay in a 
community-owned dormitory; hence who were affiliated with the community. These 
people were the first friends of BarıĢ in this new environment. At the end of the first 
year of university, BarıĢ had a friend set composed commonly of people from the 
community: 
 
I can say that almost all my friends were community [members] at the end of the first year. 
(BarıĢ) 
 
For BarıĢ, the community was a network that would disappear, or at least lessen, the 
anxieties and difficulties of informants that arose due to being in an unfamiliar 
environment.  
 
It is a different feeling to come to another city, to a different place. I was always afraid of 
living in Ġstanbul, already. I was like “What am I gonna do?”. Getting to know as many 
people as I could would make me feel comfortable. If not the community, but others had 
called me thereabouts, I would meet with them. Of course, I would not meet „anyone‟ but 
those who got in touch with me called with the reference of my teachers from dershane. I 
mean, I would meet with anyone who would call me by the agency of someone I know and 
trust like my dershane teachers. (BarıĢ) 
 
This also reflects the entrance story of Serdar to some extent. Although Serdar was 
not contacted directly by a community member upon moving to Bolu, he also had 
established friendship with community-affiliated people both at school and in the 
dorm. When his friends in the dorm moved to community houses, he experienced a 




I did have 3 or 4 friends in the dormitory I stayed. Also, I did have a few friends at school. 
About the end of the first semester, they all moved to community houses. I felt lonely. 
(Serdar) 
 
The centrality of the feeling of loneliness in motivating individuals to participating in 
collectivities has been noted by previous studies. For Star Trek fans, Star Trek 
community is a place to escape from a mean environment where community 
members were very lonely and did not have any friends (Kozinets 2001). In addition, 
interpersonal relationships and the influence of a classmate, friend or relative have 
been documented by Celsi et al. (1993) as the main motivation for skydiving 
consumption community members for getting started. As both BarıĢ and Serdar 
explain, unlike previous studies, this was not only a social network that would 
eliminate the sense of loneliness experienced by informants, but also a financial 
network that would provide a cheap accommodation and a standard of living that 
would be cheaper than any other option would offer. The economic advantage 
offered by the community in the forms of cheap accommodation is a motive as 
strong as the social benefits: 
 
The most economic place is the community. There are, of course, other alternatives. He could 
find thousands of dormitories, even cheap dormitories. But, he cannot find in Hisarüstü. It 
then takes 2-3 hours for him to go to school. (BarıĢ) 
 
 
A friend of mine was in a poor financial situation. His father was dead. He was living in the 
community house but not giving any money to the community. (Serdar) 
 
The economic advantage offered the community has been influential in other 
informants‟ decision to enter the community as well: 
 
They told me that it would be cheaper [to live in a community house] and I would not have 
financial difficulties. […] The year I went to university, my family was in a bad financial 
situation. Indeed, considering these, I chose to live in the community house. I mean, it was 
attractive financially. […] My relatives and the like were keeping saying “Do not enter into 
the community!” And, I did not consider living there because of a prejudice based on these. 
But, when I was suddenly brought such an attractive offer, I accepted. But, I did not have any 





I called other dormitories as well. But their prices were very high. (ġule) 
 
The entrance was not a decision taken at a point in time as a result of social and 
economic advantages of being a community member. Rather, it was a decision that 
spanned over a period when BarıĢ and Serdar kept their connection with the 
community. The social and financial help offered by the community were not the 
only motives for entry; rather, they motivated them not to lose their connection with 
it via their friends who were living in the community houses or community-owned 
dormitories. It was by means of this connection that BarıĢ and Serdar started visiting 
community houses with their friends as audiences of religious speeches given by 
high-ranked members called “abi”. They both share the same experience of moving 
to community houses after attending these speeches during a certain period of time: 
 
They were living in a community-run dormitory. They started to invite me to religious 
speeches in community houses. And, I started to go. Then, they moved to different 




My close friends from school were living in community houses. […] They were asking me to 
live with them. At the end of the first semester of my first year, I moved to the house where a 
friend of mine called Serkan was living. (Serdar) 
 
This path of entering into the community, which involves first settling in a dormitory 
and then starting to visit community houses, is not the only form of entrance that 
takes place. One informant speculates over the possible reasons of some informants‟ 
settlement in dormitories before moving to community houses, and suggests that this 
strategy acculturates the members by teaching them the rules of the community and 
“right” way of life expected from a community member: 
 
Everybody does not know the community properly. They are taking a person first to the 
dormitory. If they make him start living in the house… Theat is not a normal house, it is a 
community house. There are rules to be obeyed. Those who do not know [these rules] are 
first taken to the dormitory. They then start learning. For example, they start visiting and 
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living in community houses during weekends. If he directly starts living in the house, he will 
be like have fallen into the ocean from an aquarium. He cannot understand the community. 
(Abdurrahman) 
 
The point made by this informant has been the case for Abdullah, who moved 
directly to the community house without proper knowledge of the community and 
daily life inside the community: 
 
I moved to community house. In the first two- or three-month period, religious speeches, 
Quran teachings, verses etc. made me estranged. I could not even find time to study. And I 
said, “You did not tell me these in the beginning. You only told me that prayers are to be 
performed. I cannot find time to study”. I reacted against. I felt to be deceived. It was very 
difficult. (Abdullah)  
 
Moving to a community house and settling down did not necessarily mean the 
completion of the entry process. Concerns over community and concerns over family 
reaction, and the feelings that these concerns arose were other determining factors of 




4.1.2. Overcoming Concerns  
 
During the entry process, concerns regarding the idea of being a member of Gülen 
community arise. These concerns relate to community itself and family reaction. 
Informants compare their initial experiences within community to the stereotypical 
portrayal of the community and its members in their social environment, as well as 
positive aspects of the daily life within the community to the negative ones in order 





4.1.2.1.  Overcoming Concerns over Community  
 
For Serdar, at the very beginning of the entry stage, concerns over community 
entailed fear from community. Being affected by depictions of the community on 
media and comments made by other people, he thought of the members of the 
community as being disconnected from life and its pleasures, with a “hidden agenda” 
of transforming the Kemalist regime of the republican state into an Islamic one. He 
also thought of life in the community as being a sphere of deprivation from the 
worldly pleasures.  
 
I had had a fear regarding the community for a long time. I thought of them as people who 
always pray, who are disconnected from the world, who want to found a religious 
government by bringing the Shari‟a. (Serdar) 
 
These fears, however, were not supported by actual experiences of Serdar. 
Repeatedly comparing his actual experiences to stereotypes encountering a life and 
people that differ from their stereotypical expectations, he managed to overcome his 
fears. Consumption patterns of the community members played an important role in 
overcoming his concerns. Rather than being “different”, the people in the community 
were found by Serdar to be “similar” to him in several consumption ways: their 
dressing, the cafés they go, the music they listen, and the like.  
 
I looked and saw that these people were almost exactly like me. There is nothing to be afraid 
of. […] Their clothing, their cultural background… My family is not wealthy, we are middle 
class. So are they. […] I am eating in the same place with these people. I am listening the 
same music. I mean, they were like me. (Serdar) 
 
The above excerpt from the interview with Serdar shows that the similarity of 
consumption practices of members to those of the newcomer is of paramount 
importance in overcoming concerns over the community and negotiating entry. If 
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Serdar had found out that members of the community were consuming in a way that 
differs from the consumption style of Serdar to a great extent, Serdar would probably 
be incapable of overcoming his concerns over the community.  
 
BarıĢ did not experience concerns in the form of fear when he attended the 
university. He had concerns similar to those of Serdar during his first interaction with 
the community; i.e., when he was about to attend the “dershane” during his high-
school education. Drawing the distinction between being a religious person and 
being an advocate of a religion-based regime, and again comparing his initial 
experiences to the stereotypical portrayal of the community members as strictly 
religious people, he explicates: 
 
There were two teachers called Gülsüm and Gülay, who were living together. On a Saturday 
morning, for example, they invited me to breakfast. I thought that two single women would 
not have invited me to their home if they had been fundamentalist. So? They were just 
religious people. They are veiling their hair, and performing prayers. Nothing different… 
These [experiences] helped me overcome my concerns. I had another teacher, Dilek. We had 
a lot in common with her. She was very intellectual. She could talk on a lot of topics. For 
example, she was interested in sports, football, politics, literature… I loved her a lot. She 
changed my mind [my prejudices against the community] to a great extent. […] I thought that 
these people could not be someone who kills, murders people, as my elder brother claims. 
(BarıĢ) 
 
When he met people from community at university, BarıĢ witnessed similarity of his 
friends to him just like Serdar did. This, in addition to positive image created by his 
teachers, helped BarıĢ overcome his concerns: 
 
My firends I met at the university… They were all like me. They came from different places 
but they were all modest. (BarıĢ) 
 
 
Other informants also could overcome their concerns with the help of their initial 
experiences that did not support the stereotypes about the community: 
 
What did I see when I looked at people? They are successful at school. They are doing 
whatever they want as youth. […] And, in addition to these, they were struggling for an ideal 
about their religion. […] However it seems to be a mere religious environment from outside, 
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the community is not a place where only religious things are undertaken. Indeed, it is 
impossible for it to be such a place since almost everyone there is young. […] We talked, 
conversated on everything. From the outside, “only religious things etc”. No, we were talking 
on, interested in everything. (Fatih) 
 
Deviation of initial experiences from stereotypes about community members and 
similarity of members to themselves helped both BarıĢ and Serdar overcome their 
concerns over the community. However, the narratives stressing the similarity do not 
necessarily refer to “homogeneity” of the community. Rather, the similarity 
discourses mainly refer to similarity of consumption practices and are used to 
emphasize that the stereotypical member portrayal drawn by the mainstream society 
is not present. Unlike Harley Davidson brand community (Schouten and 
McAlexander 1995) or Mountain Man fantasy consumption enclave (Belk and Costa 
1998), the lack of barriers to entry creates a heterogeneous set of members in this 
community.  This heterogeneity provides opportunity for personal satisfaction and 
development, which represents another motivation for sticking with the community 
for Serdar as for skydivers (Celsi et al 1993) or for Star Trek fans (Kozinets 2001). 
Serdar was affected by the heterogeneity of the community, which he thought would 
enable him to communicate and interact with different types of people. That this was 
a way of personal development and development of communication abilities justified 
and motivated Serdar‟s entry. 
 
 
4.1.2.2. Overcoming Concerns over Family Reaction  
 
Since informants‟ families and their friends prior to entry were not members of the 
community, anticipation of how they would react and actual reactions were also 
influential in entry. As mentioned previously, the publicly held stereotypes about the 
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community associate the community members with passivity and fanaticism. In order 
to fight with this stigmatic categorization which causes members to be prejudged and 
stereotyped (Goffman 1963), Serdar –like, for example, some Star Trek fans 
(Kozinets 2001)- used “hiding from family” and concealing his membership as an 
appropriate strategy for dealing with the tension that these anticipated reactions arise.  
 
Interiewer: What about your concerns regarding the reactions from your family? 
Respondent: It made me afraid a lot. I wondered what they would do if they learnt? That‟s 
why I have never told them. [If I had told], they would probably not let. Actually, they would 
definitely say no, but my mother could even move to Bolu and start living with me if I had 
insisted. (Serdar) 
 
For this strategy to work, Serdar had to ensure that hiding is sustainable such that he 
anticipated that it is impossible for his family to learn that he entered into the 
community. Although he has hidden from his parents and majority of their friends, 
he has disclosed it to some family members and friends, whom they thought would 
not react negatively. These immediate friends and family members who learnt about 
entry have become important agents in leading further disclosure.  
 
BarıĢ, on the other hand, easily overcame concerns over his family‟s reaction when 
his brother, who was a judge, married and was appointed to a distant city, as a result 
of which he was no longer able to affect his parents in reacting against BarıĢ‟s 
entrance to the community. He did not hide his move to the community house from 
his parents. Unlike Serdar, he was able to disclose to his family thanks to his parents‟ 
lack of antipathy towards the community: 
 
They are not that religious. My mother only fasts during Ramadan, and my father does not do 
even that. But my father is a supporter of Ecevit [a former leftist politician and prime 
minister of Turkey]. There are photos of Ecevit, and photos of my father with him, in the 
kiosk he runs in Fethiye and in our home. My father‟s attitude toward the community has 
been influenced by Ecevit, who was tolerant against the community. My father actually does 
not like religious communities but just because of [Ecevit] he does not have antipathy against 
the community and Fethullah Gülen. Since my elder brother did not hear about my move, my 




What is interesting in trajectories of Serdar and BarıĢ regarding the reactions of their 
families is that Serdar‟s family relatively has a higher level of religiosity in terms of 
practicing religious duties. Yet, Serdar had to hide while BarıĢ did not face a 
negative reaction of his father, who was influenced by a politician supporting the 
community. One explanation for this might be the perception of the community by 
outsiders as a political entity, rather than being a solely religious one. 
 
 
4.1.2.3. Overcoming Concerns through Comparison   
 
Informants‟ comparison of positive versus negative aspects of the community 
provides another arena for negotiating the entry decision. Negative comments of 
Serdar over the community revolve around routinized life and privacy concerns. He 
complains about communal duties and community soul hindering individuality and 
individual private life outside the community. Crowdedness of houses due to 
community activities in the evenings is what he most complains about. These 
complaints are so widespred that other informants, like ġule and Abdullah, also 
emphasize their privacy concerns and crowdedness while talking about negative 
aspects of the community by stating that the number of people was reaching up to 
twenty-five at some evenings and they were often not able to find a space to sit in 
their own room. 
 
BarıĢ criticizes not the community as a whole or life in the community but its 
members who exploit the community. He complains about this kind of members‟ 
63 
 
entry into the community, which is motivated not by ideological/philosophical 
reasons but for financial benefits: 
 
They are not entering into the community after reading, searching, questioning, saying “What 
is this community? What is this man [Fethullah Gülen] supporting?”.  […] They are 
exploiting the community. Since he does not have money or a place to stay, he is entering the 
community. (BarıĢ) 
 
Serdar also complains about these members: 
 
There are some people who always criticize everything, who always create disturbance, as 
well. They are generally those who entered the community for other purposes. They stay in 
the community house merely because it is cheaper. I exclude those people [when I talk about 
community members]. I regard them as exploiting the community. They are here not because 
they really believe [in the ideal of the community]. (Serdar) 
 
These complaints about exploiters shed light on legitimacy of membership which is 
defined as a process “whereby members of the community differentiate between true 
members of the community and those who are not” (Muniz and O‟Guinn 2001, p. 
419). In the context of brand communities, legitimacy of membership is 
demonstrated through “really knowing” the brand or becoming a member of the 
brand community because of wrong reasons without appreciating the “culture, 
history, rituals, traditions, and symbols of the brand” (Muniz and O‟Guinn 2001, p. 
419). Serdar and BarıĢ both refer to these “exploiters” in order to differentiate them 
from the “true” members. As excerpts from the interview with Serdar above 
apparently shows, these members are mentioned among negative aspects of the 
community, and are attributed negative characteristics unlike “true members” of the 
community, who are associated with positive features. Therefore, by demarcating 
between true members and exploiters, both BarıĢ and Serdar associate membership in 
this community with those positive characteristics they associate “true members” 
with. In this sense, this demarcation also helps them overcome their concerns with 




In addition to mentioning different kinds of people inside the community (i.e., 
exploiters and true members), both Serdar and BarıĢ repeatedly draw a distinction 
between the life inside and outside the community, as well as members of 
community and non-members, in order to stress the positive aspects of the 
community. Serdar associates life inside the community with a feeling of „false‟ 
deprivation. This is a „false‟ deprivation because no one is deprived of pleasures of 
life, by which they mean the offerings of the marketplace. Their initial experiences in 
the community show that they rather live and behave more freely as a Muslim in this 
community although the life inside deceptively (and stereotypically) seems to be 
“imprisonment”. Just like the submission of restrictions on clothing choices frees the 
veiled women (Sandikci and Ger 2010) and escape from the market empowers 
Burning Man attendees (Kozinets 2002), membership in this community frees and 
empowers Serdar by providing him with a space where he could practice his Muslim 
identity properly, which is impossible in the „real‟ life outside. The life inside the 
community, however, does not necessarily involve escaping from the secular or 
hedonic aspects of the outside life: 
 
They do not set religion and the normal, daily, worldly life apart. I mean, they both adapt the 
religion to their whole life, and do not deprive themselves [of the worldly life]. In other 
religious communities, there are people whose only world is religion. They do not have 
another world. But here, people are not disconnected from education. Not disconnected from 
life… They do not dismiss technology, development… They do not dismiss the religion at 
the same time. (BarıĢ) 
 
Moreover, the insiders and the outsiders are depicted differently in Serdar‟s 
narratives. The membership gives the members a sense of “meaning” by making 
them a part of a meaningful movement. It provides the members “something to 
believe”, which is also meaningful. The outsiders, however, are regarded by Serdar 
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as people who either do not believe in anything or believe in “meaningless” things. 
The “meaning” is defined by him as involving a religious or political value system, 
both of which imply doing something for others in return of no personal interest. In 
addition, outsiders differ in his narratives by being depicted as passive individuals. 
They are thought by Serdar to “follow the crowd” and “do what the majority does”. 
 
Another term, which is closely related to what Serdar calls meaningfulness, is 
sacredness, which is repeatedly stressed in BarıĢ‟s narratives on the distinction 
between insiders and outsiders. For BarıĢ, insiders are a part of a “sacred” system. 
“Sacredness”, however, is not the synonym of “religion” for BarıĢ. Insiders are a part 
of a sacred system such that they do not expect a personal return, and they can 
sacrifice whatever they have for this ideal.  
 
What Serdar calls "meaningfulness", therefore, is referred to as "sacredness" by 
BarıĢ; and both of the terms imply that the community provide its members with a 
space that trnascends the mundane experiences of the outside the community. In the 
interviews, what is evident is that the life inside the community is a "sacred 
experience" (Belk et al 1989). Of properties and domains of sacredness outlined by 
Belk et al (1989), three properties of sacredness -contamination, sacrifice, rituals- 
emerge to be occurring in the sacred space, "the home". 
 
First, the houses community members stay, which are referred to as Light Homes 
(Işık evi), are contaminated with sacredness. As O'Guinn and Belk (1989) argue, 
places where sacred, religious activities occur are contaminated sacredness. Not only 
the word, light, implies the sacredness, but also the positioning of these houses by 
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Fethullah Gülen in a sermon to his followers (Sharon-Krespin 2009) depicts the 
sacredness imbued to these houses. Gülen compares these houses to the Islamic 
schools [madrasas] and Islamic lodges [tekkes], and he states that these houses fulfill 
the same function as fulfilled by these Islamic teaching spaces in older times. These 
houses are places where the name of God is learnt, talked about, and discussed "as it 
used to be in the mosques" (Sharon-Krespin 2009). The home, in the case of Gülen 
community, is thus sacralized through contamination as the religious activities that 
take place inside make it mosque-like. 
 
Once a place is regarded sacred, it may require rituals and reverential behaviors such 
as removal of shoes or silence. It is separated from the "outside world" (Rapoport 
1982) through rituals and reverential behaviors. This is the case experienced in the 
community. Rituals are "rules of conduct which prescribe how a man should comport 
himself in the presence of ... [the] sacred" (Durkheim 1915 [2001] p. 56). The life is 
highly ritualistic within the home where, for example, the eating becomes a sacred 
experience (Farb and Armalegos 1980) with certain implements and rituals (Jones 
1982) such as waiting until the highest-rank member of the community starts eating 
and says "Have a good appetite" loudly. Another example that emerges from the field 
notes kept during the study is the ritualistic rules that should be conformed in the 
washroom.  
 
There is a text about cleaning the toilet posted on the door of the wash room. They are 
entering to the washroom after they take off their socks. Also, they are rolling up their 
sleeves and the lower part of their trousers before they go to the washroom. When they get 
out, they are walking for a while until they take 40 steps before they wash their hands and 
feet. On the toilet, it is also written that everything in the toilet should be touched using the 




Finally, the houses and the experiences in it are sacralized through sacrifice. 
Sacrifice provides sacrificers with an opportunity to communicate with the sacred by 
purifying them (Hubert and Mauss 1964). The life inside the community is 
associated with sacrifice in, for example, the above narratives of Serdar who regards 
the life inside the community as doing something, and sacrificing their time and 
energy, for others in return of no personal interest. BarıĢ, on the other hand, talks 
about their hedonic experiences "outside" the community after the second semester 
starts, when he and his friends accused the community of their low grades at school. 
The reason why they get angry was not only their low grades but that they did not do 
anything "outside" as they sacrificed all their "time" for the community. Upon the 
beginning of the next semester, they told that they saw the all movies broadcast in 
the city, went to McDonald's where they had not been to before, and started to go to 
some other cafés instead of spending all of their time for the community (Field notes, 
February 20, 2010). This story also shows how the home, and the time spent in home 
is contaminated with sacredness through sacrifice. 
 
In summary, the narratives of Serdar and BarıĢ regarding the life inside (versus 
outside) the community and the insiders (versus outsiders) is another area of 
negotiating the entry decision, and motivate them take the entrance decision by 
giving them a sense of meaning in life. These narratives closely speak to a "sacred 
experience", where the home and the experiences in it are sacralized through 
contamination, rituals and sacrifice. This sacredness of the community and life in it 
fulfills the very need of believing in something that transcends the reality of 
mundane, in the age of modernism characterized by the lack of the religious and the 
mythic, by providing them with transcendental meaning in their lives. This important 
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aspect of the community is what newcomers consider during the entry process, and 
what further motivates them in deciding to enter. 
 
 
4.2. Commitment/Settlement in the Community 
 
Once a person negotiates entry by comparing inside life to the outside life, insiders to 
outsiders, stereotypes to actual initial experiences, and decides to enter instead of 
exit, he starts to experience the feeling of membership. This experience of being a 
member accompanies adopting several roles through the trajectories of informants. 
Each different role in the community involves a different community duty and 
responsibility, contributing and reproducing a strict, task- and responsibility-based 
community hierarchy. Each role also involves different activities and different 
appropriate consumption practices related to these activities, which require members 
to negotiate and redefine their boundaries for consumption. The roles assumed by 
members do not only lead to a redefinition of activity-related consumption practices 
but also make them adjusting their individual, not-community-related practices 
through their movement in the hierarchy. The next sections focus on adoption of 
roles and responsibilities and positioning of members in the hierarchy in line with 
these responsibilities, redefinition of boundaries of legitimate consumption objects 







4.2.1. Adopting the Roles 
 
The hierarchy in the community is a task- or responsibility-based one. In order to 
understand the workings of this hierarchy, a distinction should be drawn between two 
types of community-related responsibilities, which are called service (hizmet): the 
major and the minor ones. At the bottom of the hierarchy are members with no 
“major” responsibility. They share “minor” responsibilities with all other members 
staying in community houses and positioned in different levels of the hierarchy. 
These minor responsibilities are “ilgilenme” and “standby duties”. “İlgilenme” 
(showing concern/interest) is the name of “tabligh”, propagation of Islam in general 
and the community in particular, in the community jargon. Standby duties involve 
preparing breakfast and supper, and washing the dishes. These duties I call “minor” 
are those that are not associated with a specific responsibility, and therefore with a 
certain hierarchical level. In each house, one of the residents is given the title and 
“major” responsibility of “house imam” (or “abi” [which stands for “the elder 
brother” in Turkish]), and he is responsible for monitoring the fulfillment of these 
minor responsibilities.  
 
“Major” responsibilities refer to those responsibilities associated with a certain 
communal duty.  There are two kinds of “major” responsibilities. One is the house 
imamate. The imam (or “house abi”) is responsible for monitoring the fulfillment of 
minor duties as stated previously, as well as undertaking daily communal practices 
such as praying and reading religious books with house residents, and dealing with 
financial issues. Each week, the imam leads a formal consultation meeting with 
house residents where he listens to residents‟ problems, he asks and gives feedback 
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about their “minor” responsibilities, and asks them to fill a notch about the number of 
pages of religious books he read during the week, the number of daily prayers he 
missed, and the number of breakfasts he attended in the house during the week, and 
number of „outsider‟ friends he took to house as part of his “ilgilenme” (“tabligh”) 
duties. What is interesting here is that the number of breakfasts attended in the house, 
and the number of friends taken to house for various social activities such as 
watching movie or playing soccer are juxtaposed with religious activities such as 
reading religious books, or prayers. The reason why eating together and spending 
time with others in the house, and religious practices are equally valued is that they 
add to “making of the sacred”, which was mentioned previously, within the home. 
Having breakfast together is thought to create a sense of togetherness and strengthen 
the communal spirit, which informants continuously referred to while talking about 
the importance of breakfasts: 
 
The most important thing that the person on duty should do is preparing breakfast. It is 
something that the house imam reminds on every meeting weekly. In these meetings, we 
ordinarily talk about our spiritual deeds such as how many pages of book we read, if we have 
missed any prayer, etc. The ony thing other than these, that is talked in these meetings, is 
breakfast. It is that important because of the importance of togetherness…  (Serdar) 
 
 
We have breakfast altogether. Interestingly, it is extremely important to attend breakfast. For 
example, everyone is asked how many pages of [religious] book he has read weekly. And, the 
number of breakfasts he attended in the house is also asked. It is very interesting, isn‟t it? 
How many breakfasts did you have together last week? Why? He could have his breakfast 
outside instead of attending in the house. But, [having breakfast together shows] the extent to 
which people in the house are united, [shows] being coherent. You are a community. (Fatih) 
 
Similarly, the “tabligh” responsibilities transcend members‟ passive role to the active 
making of this “meaningful” or “sacred” system. These responsibilities not only 
makes the sacred, but also makes member feel a part of this sacred system, 
contributing to the commitment of members: 
 
I started to see myself as a part of here when I was in high school. In the secondary school, 
we were not expected to invite others to house, to propagate others. Such a duty was first 
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given when we were in high school. […] We were playing football, and inviting [others] to 
football games. We were inviting them to house for dinner. (Hüseyin) 
 
 
At the beginning, you are the person who is taken care of. You have no role. You only visit 
the house. […] Then, you take care of [others]. […] I felt to be a part of the community when 
I was at high school. I felt more intensively during university. I did have an active role. I 
started to feel like „this is my ideal‟. (Aydın) 
 
 
Being a part of the community… Even the very little duties, responsibilities –such as 
washing the dishes, or cooking- meant that I was serving [to the community and to the 
religion]. (ġule) 
 
The other “major” responsibility is mentoring secondary school and high school 
students that periodically visit houses. A secondary school and high school mentor is 
responsible for studying with students to help them in preparing for examinations, 
doing religious communal activities such as praying and reading religious books, and 
performing “social activities” with them. While the mentor is accountable to the 
house imam for his minor responsibilities as a house resident, he is also accountable 
to a member with the title “region mentor”, who is positioned one level above in the 
hierarchy, for his mentoring responsibilities.  
 
The levels above this second point, where house imams and mentors are positioned, 
are region-based instead of the two levels at the bottom where the difference is based 
on whether the member has been given a general, minor or a certain, major 
responsibility. The region in the community implies a set of houses in the same 
neighborhood. Several “region”s constitute a “major region”, several of which 
constitute a “province”. House imams formally meet with a region imam weekly, and 
similarly house mentors hold a weekly meeting with the region mentor. 
 
Similar to other consumption-oriented communities where a strict hierarchy exists 
(e.g., Fox 1987, Schouten and McAlexander 1995), a newcomer is generally 
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positioned at the bottom of the hierarchy with assuming only minor responsibilities. 
This has been the case for both BarıĢ and Serdar. Serdar was given only minor 
responsibilities during half a year after he moved to the community house. Similarly, 
BarıĢ was not given a “major” responsibility until he spent one year in the 
community house.  
 
The first major responsibility given to Serdar and BarıĢ was high school student 
mentoring. BarıĢ was not conferred a house imamate responsibility and he has 
pursued the same student mentorship duty for 2 years. However, this mentorship 
responsibility was a task before house imamate for Serdar. Completing this 
mentorship responsibility, he was conferred the responsibility of house imamate. He, 
however, rejected this responsibility: 
 
The house imam told me last summer to be a house imam this year. At the beginning, I felt as 
if I could do. I would benefit from it in a number of ways. Last year, my gardes at school was 
not that good. I would need to focus on school this year. If I had been a house imam, I will 
have to spend the majority of my time at home. It would be better in terms of studying. But 
then, I felt as if I cannot do it. At about the end of the holiday, I decided not to accept this 
responsibility. It is both difficult and time consuming. (Serdar) 
 
As seen, this decision to accept/reject the responsibility involves weighing benefits 
of the duty against its costs. If such benefits as spending time at home and therefore 
being able to study better as a result of an improved time management outweighs 
such costs as having very few or no time outside the community and school, and 
time-and effort-consuming nature of the responsibility, then the member decides to 
accept the responsibility and assumes the according role.  
 
The process of status conferral is different from consumption-oriented subcultures 
with a strictly defined hierarchy and uniform consumption style, where the status is a 
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socially perceived characteristic of a member. In skydiving community (Celsi et al 
1993), for example, status is a social perception based on technical mastery and 
competence of a certain member in managing high-risk context. No high-rank 
member confers the status; rather, demonstrating mastery and competence, a member 
is regarded as different from novice skydivers or nonparticipating audiences by other 
community members. Similarly, in Harley Davidson subculture of consumption 
(Schouten and McAlexander 1995) or among modern Mountain Men (Belk and 
Costa 1998), status is a social judgment based on participation in activities, display 
of visible indicators of commitment through appropriate clothing, costume and 
appearance. Status in this community, however, is conferred strictly by other high-
rank members to the low-rank ones. The status is institutionalized through the 
conferral of a responsibility (or a „title‟ such as house imam, or high-school mentor), 
and once a member is conferred status he is accepted as a high-rank member by all 
members, leaving no space for a judgment.  
 
The weekly meetings of house imams with region imams are the sites of conferring 
responsibilities to the lower-level members and determining their upward movement 
in the hierarchy. The „spirituality‟ of these members is assessed in these meetings 
based primarily on their notches, mentioned before. Their imams also give feedback 
about how well they have fulfilled their individual religious prayers and the minor 
responsibilities. Similarly, mentors and imams are also evaluated based on their 
individual religiosity level, determined by the number of books they are reading 
weekly and by performing religious prayers without missing, and evaluation of how 
well they fulfilled imamate- and mentoring- responsibilities. These evaluations 
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determine whether they will or will not be promoted with a region 
imamate/mentoring responsibility.  
 
Thornton (1995) addresses the question of subcultural hierarchy in her study of rave 
community by raising the term localized subcultural capital. She uses Bourdieu‟s 
theory of cultural capital in order to describe how subcultural status is achieved. 
Across a diverse range of studies, Bourdieu describes how various capitals operate 
for acquisition of status in the social world, which is composed of many distinctive, 
yet similarly structured, homologous fields such as religion, arts, politics, and 
education. He argues that in each of these fields people draw on three different types 
of capitals (economic, cultural and social capital) to acquire status in the hierarchy of 
the field. Economic capital refers to financial resources while social capital refers to 
networks and relationships. Distinct from both, cultural capital consists of a set of 
distinctive tastes, skills and knowledge. Bourdieu argues that cultural capital takes 
three forms. Embodied cultural capital is implicit practical knowledges and skills; 
objectified cultural capital refers to display of cultural objects that reflect the group 
with which one is positioned at the same level of social strata; and institutionalized 
cultural capital is the certification of embodied form of cultural capital through 
official degrees and diplomas. What Thornton (1995) refers to as “subcultural 
capital” is the acquisition, knowledge and embodiment of certain skills, knowledge 
and tastes distinctive of the subculture. In other words, it refers to the knowledge and 
acquisition of “appropriate” knowledge of the ethos of community, and reflection of 




In the community, the assessment of „spirituality‟ of members based on their notches 
in weekly meetings is indeed an evaluation of their subcultural capital. The number 
of pages of religious books they read, and the extent to which they perform religious 
prayers is thought to be a reflection of their implicit knowledge of the community 
ethos and ideals. The evaluation of this kind of embodied cultural capital, however, 
is not the only thing that determines whether or not a member will be conferred 
status. BarıĢ tells that a conferral of house imamate to him was discussed in a 
consultation meeting. His narrative shows that some responsibilities are conferred to 
members not only based on an evaluation of their spirituality/religiosity and of how 
well they fulfilled previous responsibilities (i.e., embodied cultural capital) but also 
based on an evaluation of the fit of their clothing, costume and appearance to the 
„appropriate‟ clothing, which will be discussed in the next section, learnt in the 
community: 
 
At the beginning of the last summer, new houses were opened here. One or two house imams 
were needed. This has been discussed in the weekly meeting of house imams. Two of imams 
–Yusuf and the imam of the house I was staying- told that I could do, but other rejected. 
There has even been a long discussion. Then, they have given the house imamate 
responsibility to someone who even does not pray properly. […] I got angry with this. 
Because the only reason was that I did not fit the [type] in their minds with respect to my 
clothing. And, because they do not know me, they are probably saying „How can he be a 
house imam?‟ And they are not trying to get to know me, my spirituality. That‟s why he was 
given house imamate. He is someone who fits that typical community appearance according 
to his shirt, pants, socks, facial appearance… He shaves every day. If you see him, you say 
that „He is a community member!‟ But he always criticizes the community, he even does not 
pray properly. […] These kinds of people are given responsibility just because of their 
appearance. (BarıĢ) 
 
In addition to this story told by BarıĢ, another informant Fatih gives the example of a 
high-rank member who has been conferred status not because of his commitment to 
the ideology of the community or his personal spirituality/religiosity, but because 
other higher-rank members of which his social capital consists perceived him as 
being competent of managing the assumed responsibilities. These stories show that 
the conferral of status has been determined more by objectified cultural capital and 
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social capital than embodied cultural capital. Otherwise, BarıĢ could have been 
conferred status if he had displayed his commitment to the ethos of the community 
through appropriate objects, costume and appearance, and if he had been known by 
more imams who were attending the weekly meeting.  
 
The mentorship responsibilities have fulfilled a dual function for Serdar and BarıĢ. 
First, they contributed to the commitment of members. They played an important 
role in making Serdar feel as a part of the community. Similarly, these duties were 
contributing to the sacred dimension of membership for BarıĢ, which in turn was 
making him feel more committed to the community. In other words, these 
responsibilities were not a mere result of displayed commitment but rather they 
themselves were contributing to the commitment of members. In addition to this 
functioning, each responsibility is also a means of acculturation since each 
responsibility requires certain “social activities” with students they mentor, which 
teach members what kind of (consumption) practices are appropriate or legitimate, 
and what others are not. They help members redefine boundaries of legitimate 
consumption, which is the focus of the next section. 
 
 
4.2.2. Redefining Boundaries of Legitimate Consumption 
 
There are two main types of social activities mentors and imams perform with 
students and house residents very often: Computer games and watching movies. 
Computer games that are told to be played widespread are soccer games and violent 
fighting games which are “appropriate”. The movies watched are commonly 
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Hollywood movies which are again considered to be “appropriate”. This 
appropriateness involves a negotiation between “halal” (Islamicly allowed) and 
“haram” (Islamicly forbidden), and a redefinition of the boundary between the two. 
For a scene in a movie that involves a woman character or a computer game that 
involves violent actions are generally thought to be “haram”; but, their consumption 
is justified by the unavailability of movies and computer games that are “halal” 
based on such a strict distinction. Informants think that this extension of “halal” is 
needed because they will not be able to watch movies or play computer games 
otherwise. The life in community, then, will turn out to be one full of deprivation 
from pleasures of life, and also they will not be able to perform “tabligh” which is 
the very role and function that the Gülen community assumes in the contemporary 
era (Sharon-Krespin 2009).   
 
In the case of movies, the scenes that involve a woman character is regarded as 
“halal” if the character does not appear „with its sex‟; that is, as a “woman”. What 
are meant by „womanhood‟ are sexually arousing acts, dresses and make-up of the 
woman character. Although there are no clear-cut prescriptions for classifying each 
scene as either “halal” or “haram”, there exists a shared understanding based on the 
aforementioned womanhood perception and the mentor or the imam subjectively 
evaluates each scene and decides to censor scenes that he regards as inappropriate by 
forwarding the movie while watching together with others. If the movie is full of 
such inappropriate scenes, then the movie is not watched at all. 
 
A scene which involves a woman, whose head is not covered but who does not wear 
lownecked dress, is normal. […] The movie Eyvah Eyvah, for example. Dekolte giymeyen 
ama baĢı açık olan bir kadının olduğu sahnede mesela, o normal. […] It can be watched 
within the community. In that movie, there was also a woman with lownecked dresses, with 
mini skirt… But it can be watched because it is a comedy. Romantic movies, for example, 
are not watched. Scary, comedy movies are watched; but romantic movies are not. Because 
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While watching movies with children [I was mentoring], the most important criterion of mine 
was the lack of nasty scenes. […] For example, a scene of kissing. Or, the appearance of a 
woman character naked even though there is no kissing. […] Or, she should not appear with 
underwear. I think, the skirt is not a problem. A mini skirt is still nasty but there is a degree 
[of nastiness]. […] I would watch the scenes with mini skirt if the legs of the woman 
character is not zoomed. (Aydın) 
 
 
Movies which do not involve sexuality. By sexuality, I mean, for example, the kissing 
scenes. If there is, we don‟t let students [that we mentor] watch it. We skip that scene. There 
might be scenes where women characters‟ bodies are not totally covered. But low necked 
dresses [are not acceptable]. Nor the mini skirts… For example, a scene where people are 
partying and women wearing mini skirts is skipped. Because such scenes are sexually 
arousing for a man, they are skipped and tried to be prevented. Such a movie or scene is not 
acceptable. A woman without low necked clothes, mini skirts or make-up could be sexually 
arousal as well, but if we evaluate that strictly, then we cannot watch any movie. For every 




If there is no kissing scene, if there are not many woman characters, or if the woman 
character does not wear décolleté dresses. For example, she might appear with a short sleeved 
shirt, but not more. (Hüseyin) 
 
 
Respondent: If a woman character and a male character talk to each other, then it is not a 
problem; but if they kiss each other or if they are in bed, then it is problem. In the scenes 
where they talk, the legs or the breast of the woman character should not be zoomed. Then, it 
can be watched I think. I mean, it is being watched [in the community]. 
Interviewer: So, if a woman character in a scene is not dressed in a revealing way, or in 
décolleté clothes, but if she wears a tight t-shirt without covering her head, then the scene 
could be watched as long as it is not an erotic scene and not involving kissng etc. Right? 
Respondent: Yes. 
Interviewer: But, is it forbidden by Islam to watch such a woman? I mean, is it halal or not? 
Respondent: Umm. It is not halal indeed. But, we cannot watch TV, movie and we can even 
not go outside otherwise [if such a strict halal rule is applied]. (BarıĢ) 
 
All these narratives refer to the resolution of tension that arises from applying the 
strictly defined “halal” and “haram” distinction of Islam. Social activities, and 
particularly watching movies and playing computer games, are an important part of 
fulfilling the “tabligh” for community. They function as tools of attracting 
„outsiders‟ to the community houses, as well as keeping high school students who 
visit houses within the community. These activities, for example, has been influential 
in making an informant, Fatih, decide to keep going to community houses during 
high school. If these movies had not been watched at all or computer games had not 
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been allowed as a result of application of a strictly defined “halal” and ”haram” 
distinction of Islam, then he would have been „lost‟ by the community.  
 
The community might prefer not to allow activities which are “haram” in its strict 
sense in order to prevent members from committing “haram”, but this would result in 
two unintended and unwanted consequences. First, it would prevent the community 
from performing “tabligh” and attracting outsiders. Second, it would make members 
have a sense of „deprivation‟. The decision is one involving a trade-off. The 
community wants to attract others and eliminate the feeling of „deprivation‟ or 
„imprisonment‟ by allowing leisure activities, while at the same time taking cautions 
that would hinder their encounter with “haram”. The resulting way of resolving this 
tension is negotiating the boundaries of “halal” and “haram”. Though the leisure 
activities and leisure consumption is not religiously appropriate in the strict sense, 
they become legitimate and appropriate according to such a naïve kind of 
“halal”/”haram” classification, where the sphere of “haram” is extended and the 
sphere of “halal” is narrowed. Yet, the activities are still regarded as religiously 
appropriate since they involve the fulfillment of a sacred ideal of converting others 
outside the community, keeping those who are already inside. 
 
The decision regarding the movies that can be seen is given at the upper levels of the 
hierarchy, and the member learns the list of appropriate movies by „experience‟ or by 
„word of mouth‟: 
 
By experience… They are high-rank members who have a long history in the community. 
They either have asked [which movies were appropriate] while they themselves were 
mentoring, or have watched some [appropriate] movies while they were residents in the 
community. As a result of all these experiences, they know about the appropriateness of a 





He knows [which movies are appropriate] because he watched previously. […] He has 
hundreds of DVDs, like an archieve. But, all of them are appropriate, which could be 
watched with students being mentored in the community. (Serdar) 
 
 
If someone says “we watched that movie together, it was very nice, and there is no 
[inappropriate] scene”; others might say “let‟s watch”, as well. (Aydın) 
 
 
For example, I watched [with students I mentor] the movies I like such as The Illusionist, or 
the Prestige. But I did not check before I watched with them, because I already did know 
[that they were appropriate] from my experiences at high school. I had watched with my 
mentors, so so I did know that there were not anything [inappropriate]. (Fatih) 
 
 
Respondent: Everybody did not have knowledge about movies, but I did. When they would 
go to cinema or would watch movie with their students, they called me. I was giving DVDs 
[of appropriate movies] to mentors and others in the region. So, they would ask me. 
Interviewer: Who would they ask if they could not find you? 
Respondent: To their imams… When someone once says „this movie is okey!‟, that movie 
would be watched by a lot of people. Everyone would learn that that movie can be watched. 
Interviewer: How did others trust you? How did they know that a movie you would tell them 
is appropriate? 
Respondent: I have been in the community for years. I did know which movies are commonly 
seen in the community. (Hüseyin) 
 
The above excerpts show that there are two types of members that acts as agents in 
the acculturation process regarding movies: those who have a greater subcultural 
capital as a result of a long community history, during which a number of movies 
was learnt to be appropriate; and, those who have a personal interest in movies and 
therefore could comment on the appropriateness of movies if he also has a 
community cultural capital (that is, if he has the shared collective understanding of 
“halal”/”haram” distinction of the community).  
 
Related to the feeling of deprivation which is influential in redefining the boundaries 
of legitimate consumption, BarıĢ draws attention to an important point taken into 
consideration by the community while arranging house residents: 
 
People with the same family income, in the same financial situation… […] They live 
together. For example, the houses where those studying at Boğaziçi stay are different from 
those where BahçeĢehir students live. The houses of BahçeĢehir students with and without 
scholarship are even different. These houses are completely different. The houses where 
those paying tuition to school are closer to school. In their houses, for example, they are 
allowed to watch TV. The internet is forbidden generally, but it is allowed in these houses. 
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We don‟t have a dishwasher at home but they do. They are more comfortable not only in 
terms of the location of houses, but also in terms of these. […] These are all children of 
wealthy families. […] If you tell him that there will be no internet at home and he will wash 
the dishes himself, he will feel to be deprived of everything. But, someone like me does not 
feel so. For living in a house which is close to the school and whose monthly rental price is 
about one thousand liras is already something more than what I am accustomed to. Or the 
dishwasher… Even my mother does not have a dishwasher. So, I do not feel the void of it. 
But the other guy feels to be deprived. (BarıĢ) 
 
As BarıĢ explicates, while some people staying in community houses cannot watch 
TV due to the risk of committing “haram”, “halal”/”haram” distinction is re-
negotiated and less strict rules are applied to the residents who come from relatively 
higher socio-economic status. This is a result of the trade-off decision between 
committing “haram” and feeling of deprivation, just mentioned above.  
 
The appropriateness of consumption practices is not only negotiated for people 
coming from different socio-economic status but also for different student groups 
mentored. What is appropriate for high-school students may be inappropriate for 
secondary school students: 
 
Respondent: Animated movies are watched with secondary school students. […] It is not that 
strict with high school students. 
 
 
We watched movies with students [I mentored] that are appropriate for them. Animated 
movies such as Alvin and the Chipmunks, Madagascar, and a few more similar to them… 
These movies were given by the house imam in CD format [to be watched]. He told me to 
spend time with students in addition to studying, and he gave these movies since these kinds 
of movies are the most appropriate ones for them. (Abdullah) 
 
The negotiation of “halal”/”haram” distinction and applying less strict rules is made 
possible by existence of alternatives for community members. In cities where 
community members have other alternatives offering financial and accommodation-
related advantages similar to those offered by the community, the community has 
less strict rules about appropriateness of consumption practices. As BarıĢ explains: 
 
Respondent: For example, a former imam of me had told me that it was less strict in Ġzmir.  
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Interviewer: What might be making it less strict in Ġzmir? 
Respondent: Because there are many alternatives… The life is not that expensive. It is 
relatively less difficult to leave the community by finding a cheap private dormitory. […] In 
Burdur, for example, it could be even stricter because there is even no priate dormitory for 
university students. One will either stay in community houses or in public dormitories. 
Instead of living in public dormitories, he chooses the community house because there is no 
alternative. Therefore, it might be stricter there. (BarıĢ) 
 
This situation is reflected in the case of Serdar, who studies and lives in a small town 
where alternatives are limited to public dormitories and expensive rental houses. 
Rules that apply to Serdar are stricter than BarıĢ in that Serdar has to hide his non-
community-member friends at school from his “abi”s. Serdar complains about 
interference of the higher-rank members to his life outside the community, while this 
is never the case for BarıĢ. 
 
In summary, as one member moves along the hierarchy, the mentorship 
responbilities function as a tool of acculturation, teaching the member legitimate 
leisure consumption practices through social activities that should take place as a part 
of these mentorship responsibilities. Defining legitimate movies to be watched and 
legitimate computer games to be played requires a redefinition of “halal” and 
“haram” distinction in Islam. A looser understanding of “haram” is established in 
order for both attracting outsiders and preventing members to feel a sense of 
deprivation.  The active goal of preventing members to feel deprived makes the 
community arrange house residents in accordance with their socio-economic status, 
as well as re-redefining of “halal” and “haram” for different people in different 






4.2.3. Adjusting Individual Practices 
 
As one moves along the hierarchy and feels more commitment through his 
movement, these boundaries of appropriateness start to diffuse his individual, non-
communal and not-responsibility-related activities and consumption practices. The 
member adjusts its individual practices in accordance with appropriate practices he 
learns through his responsibilities and communal activities; therefore, the distinction 
between the outside and inside practices as well as the distinction between previously 
held and newly learnt cultural consumption norms start to blur.  
 
This change is not more manifest in anything than clothing. The narratives of 
informants on „the typical member‟ of the community reveal that wearing plain shirts 
and pants, and preventing from wearing jeans create the sense of authenticity in the 
community. Both BarıĢ and Serdar learnt that this type of clothing is authentic, or 
appropriate, by seeing that everybody in the higher levels of the hierarchy dress in 
that manner. This clothing style is justified in their narratives by being serious and 
far from extremes, which are associated with the community‟s construction of the 
Muslim identity. Also, this clothing style is thought to be of tremendous importance 
in fulfilling the ““tabligh”” responsibility by making the member in this clothing 
style taken seriously by others: 
 
For people to take seriously… I mean, they do not take a person with jeans seriously… […] 
Dressing in this way is important to an extent in order to impress outsiders.  (BarıĢ) 
 
 
“A Muslim differentiates himself from others through his seriousness”. He has to be serious. 
[…] A Muslim should be modest and should prevent from extremes. He should live simpler. 
[…] That‟s why [community members] wear trousers instead of jeans. Or, a plain shirt 
instead of colorful t-shirts with different patterns on it…. In order both to be more serious 




Other informants also stress this aspect of this type of clothing distinctive of the 
community: 
 
A member of the community [wears] trousers and shirts. Jean is less serious compared to 
trousers. But when you wear your ironed trouser and your shirt, you show both that you 
respect others and that you internalize your ideal. (Abdurrahman) 
 
 
In order to be more serious… A person with ironed shirts, trousers, short hair, and shaved 




Seriousness… Does a member in the lower levels of the hierarchy take a person with jeans 
and colorful t-shirts seriously or another person with trousers, white shirt, or with a sweater 
in dark colors? That‟s why they dress so; in order for the lower-rank members to take them 
seriously. (Fatih) 
 
This kind of clothing creates a sense of distinctiveness for Serdar which contributes 
to his sense of membership and commitment. The case of BarıĢ, however, is 
somewhat different. Rather than fitting into the stereotypical appropriate clothing, he 
tries to wear formal yet not “that plain” clothes. His case reflects the interaction 
between duties and accordant clothing not only by contributing to the feeling of 
distinctiveness from outsiders but also from insider “exploiters”. He thinks that 
clothing is the easiest way for exploiters to pretend as if they are committed, and he 
differentiates himself from them by wearing formal clothes that still deviate from the 
stereotypical one to some extent: 
 
I don‟t like plain shirts and trousers. And, these clothes are also formal. So, they are in line 
with the rationale behind those clothes worn in the community. When I do this [dress 
differently], I feel to have ifferentiated myself from those whom I criticize. As I told 
previously, people are starting to behave differently [when they are given responsibility]. 
They are doing so through clothing in the first place. In order to differentiate myself from this 
kind of people… Also, since it is in line with the logic of community‟s clothing style, it 
makes feel to be a part of the community as well. Do I have to be exactly how you shape me? 
[…] Okey, I definitely agree that people take you more seriously but why do I have to wear 
that specific type of trouser [if I can be taken seriously by other clothes as well]? (BarıĢ) 
 
As apparent from the above excerpts, this kind of „authentic‟ clothing is imbued with 
sacredness –just like the leisure consumption discussed in the former section- since it 
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contributes to the fulfillment of “tabligh” responsibilities, and therefore to the 
members‟ sense of being part of this sacred system. What also adds to the 
sacralization of this kind of clothing is the the high-rank members themselves. Since 
they are thought to be „the typical‟, „the authentic‟, „the real‟ members of the 
community, their clothing within the context of community, where the members 
experience the sacredness, also gains the sacredness. McCracken‟s (1986) model of 
meaning transfer to consumer goods suggests that meaning is transferred from 
culturally constituted world to consumer goods, from which the consumer acquires 
the meaning. In their study of religious goods, Zaidman and Lowengart (2001) argue 
that the transfer of sacred meaning that derives from the sacred place, time and 
experience, which constitute the cultural world, requires the addition and agency of 
marketers and retailers. In the case of clothing in Gülen community, however, the 
agency of retailers is not needed. One informant, Abdullah, states he buys brands like 
Koton, Colin‟s and Rodi, for which there exists no advertiser (McCracken 1986) or 
retailer (Zaidman and Lowengart 2001) effort to transfer sacred or religious meaning. 
He chooses these brands since they sell clothes which are similar to those worn by 
high-rank members in the sacred time and sacred place, and hence these clothes sold 
by these brands gain sacred meaning. One informant explains how this type of 
clothing is seen as part of the sacred cultural world associated with sacred time and 
sacred place by stating that he has seen a high-rank member wearing different kinds 
of clothes (ie., not-plain t-shirts and jeans) when he was in his hometown during the 
holiday (outside the sacred home and sacred time of community life). In other words, 





In addition to changing their dressing, the members start to choose community-
owned places to shop, and community-owned brands to buy among alternatives. By 
the expression “community-owned”, informants refer to community-run bookstores 
like NT, and other brands and places run and owned by people who are themselves 
perceived to be members of the community. There is again a dialogical relationship 
between choosing among alternatives and the responsibilities assumed, and interplay 
between them and the sense of commitment. These responsibilities increase the 
feeling of commitment which in turn makes the member choose community-owned 
products. The more a member chooses community-owned places and brands, and 
appropriate goods, the more he feels to be committed. 
 
There are several ways of learning which goods or brands are legitimate. Just like 
learning appropriate leisure consumption and authentic clothing, these 
products/brands are also learnt by observing higher-rank others (“abi”s) and by word 
of mouth. Members of the community tell each other about the owners of certain 
products and brands. This might take the form of inculcation by “abi”s who do not 
only suggest but also encourages/discourages choice or avoidance of some brands. 
One common example is Coca-Cola, which is discouraged to consume within the 
community.  
 
Coca Cola is not bought; Cola Turka is bought. […] The house imam tells us not to buy. And 
he is told by those who are higher than him. (Abdullah) 
 
 
Coca Cola [is not bought]. There is no such a rule for Pepsi nor Cola Turka. Cola Turka 
might be suggested since it is a brand of Ülker but the reason why they tell others not to buy 
Coca Cola is not because it is a foreign brand. If the reason were that, then they would 
discourage Pepsi as well. […] Some time ago, there was this list of Jewish products. They 
thought we‟d rather not use these products. There were some shampoo brands in that list. 
There was Ariel, Milka… (Abdurrahman) 
 
 
They [legitimate brands] are learnt through word of mouth, but higher rank members were 
giving information about brands when needed like „Let‟s not use such and such brands‟. […] 
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I learnt from someone that owners of Aba and Hosta restaurants were also community 
members. That‟s why I was often going there. (Aydın) 
 
 
I don‟t know. Nt bookstore is just like Samanyolu Tv, Zaman newspaper, Bank Asya, Fatih 
University Hospital. I mean, everybody says so. […] High-rank members say so. They have 
long been telling us to buy from [Nt]. They are directing but it is not enforcement. […] Some 
time ago, they told us not to buy Coca Cola. This was told by both the house imam and the 
imam of the high school student mentors in the region. (BarıĢ) 
 
 
Nt is owned by the community just like Zaman newspaper and Samanyolu Tv. There is such 
a fact. But I have never been enforced to go there. Everybody learnt by hearing from others. 
[…] Noone said me “we shall buy this and that”. But there was such a thing in the case of 




For example, Deniz patisserie… I don‟t if its owner is a community member but high-rank 
members generally go there. You also go together with them, and you learn. (ġule) 
 
However the appropriate goods/products/brands are learnt, there is the following 
pattern of choice: For a certain product category, the member tries to choose a brand 
which is owned (or, thought to be owned) by a member of the community in the first 
place even though it is of a lower quality or higher price. This both adds to the “we-
ness” of the community and the communal identity of members, and increase the 
sense of commitment. If there is no such brand in that product category, then the 
community member checks if there is a brand whose consumption is encouraged or 
discouraged by “abi”s. In the case of absence of this kind of 
encouragement/discouragement, the member looks for a brand whose owner is 
thought to be religious, though not a member of the community since they thought 
these religious people as not opposing their political ideals just like the gay 
community members do while evaluating the legitimacy of certain brands (Kates 
2004). The aforementioned example of discouragement of Coca Cola and is also 
thought to be the result of such kind of a reasoning as Coca Cola is associated in the 
marketplace mythic discourses with Israel, which is commonly thought to be 
opposing the Muslim identity and political ideals of Muslims all over the world. In 
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addition to Coca Cola being anti-consumed because of its assumed association to 
Israel, some Turkish service providers also are discouraged such as Pamukkale 
intercity bus services as a result of word of mouth about one member‟s experience of 
being not allowed for prayer. That the bus did not stop despite the community 
member passanger‟s request makes the community members think that the service 
provider opposes their Muslim identity and political ideals. If there is also no such a 
brand, product or service provider thought to be supporting or opposing the political 
ideals and/or communal or religious identity of members, then the member freely 
chooses among alternatives. The following excerpts highlight the choice pattern of 
members among alternative brands, shops, and products: 
 
A typical member goes to Nt bookstore to buy book. He does not go to anywhere else. […] I 
find Nt expensive, for example. When I search, I can find cheaper bookstores. When I tell 
this to my friends, they react “let us pay more, but let the community earn”. (Abdullah) 
 
 
For example, I do my [expendible item] shopping at Nt bookstore. My priority is letting the 
money go the community. […] If I cannot find what I look for at Nt, I can go to other places. 
But, if I can, then I go to Nt. (Abdurrahman) 
 
 
[A typical member] buys from Nt. Since Nt is a community enterprise, he wants the 
community to earn the money he spends. […] He buys from Nt even if it is more expensive 
in Nt. He first goes to Nt, and he does not look at the price or the quality of the same product 
in other bookstores if he can find in Nt. […] For example, [he chooses] Ülker while buying 
beverages or biscuits even though Ülker is not owned by the community. For its owner is 
religious. In other words, it is not owned by the community but it is owned by people who are 
close to Islam, or not enemy of Islam. For example, Eti is not bought; it is prevented. I don‟t 
if its owner is an enemy of Islam but I know that the owner of Ülker is a religious man. 
Therefore, Ülker [is chosen] instead of others. But, if a businessman from the community 
enters into that sector, then Ülker is not bought as well. For example, the owner of Çetinkaya 
[shopping mall] is also a religious person. Once upon a time, there was YimpaĢ shopping 
mall as well, which was owned by a person from the community. YimpaĢ then went 
bankruptcy. They did both have shopping malls in Adana. My teachers from dershane had 
been going to Çetinkaya. Then they started going to YimpaĢ, after YimpaĢ opened. When 
YimpaĢ went bankruptcy, they again started going to Çetinkaya. Among bookstores, for 
example, their choice of Nt is similar to that. If Nt goes bankruptcy, they go to other 
bookstores owned by religious people such as Yeni Asya or Nesil. (Aydın) 
 
 
I remember that we were told not to use Pamukkale travel agency when I was in Bilkent. I 
think there was something like a high-rank member of the community wanted to pray while 
travelling, but they did not stop the bus, and he complained to the community. I remember 





Respondent: While deciding which brand/product to choose, is the criterion used the owner‟s 
membership in the community? 




For example, I always go to Nt to buy pen or something. Before I entered to the community, I 
had never gone to Nt; but now I always try to do my shopping at Nt. For it is a community 
enterprise. […] Among restaurants, for example, ABA Piknik… We eat at other restaurants 
as well but it [ABA] is our first choice. (Fatih) 
 
 
If pastry would be bought, members were directed to Sim or Seda patisserie, but not Özsüt 
for example. For their [Sim‟s and Seda‟s] owners are community members. […] Cola Turka 
was bought in houses instead of Coca Cola. We also were trying not to buy Eti products. 
Rather we were buying Ülker because its owner is a religious person. (Hüseyin) 
 
In addition to learning by seeing, word of mouth and inculcation by “abi”s, the 
media of the community (the community-owned newspaper, Zaman, and television 
channel, Samanyolu TV) acts as legitimizing agents of certain 
products/brands/movies. Similar to litmus test applied by gay community (Kates 
2004), a product is thought to be appropriate and gains legitimacy once its 
advertisement appears on Zaman and Samanyolu TV. One reason why Serdar 
associates DeFacto and Nt but not Benetton with the community is their ads that 
appear on Zaman: 
 
Its [Nt‟s] ads appear on Zaman. […] I also always see ads of DeFacto on Zaman. But I have 
never seen those of Benetton. (Serdar) 
 
Similary, BarıĢ explains the collective understanding of the community regarding ads 
appearing on Zaman and Samanyolu TV: 
 
If something is broadcast or published on Zaman newspaper or Samanyolu Tv, then it is 
thought to be normal; I mean, it is appropriate. For everyone deems that a committee 
evaluates their appropriateness before they appear [on Zaman and Samanyolu]. There is not 
an accurate information about this but everyone thinks that there must be some committee 
like this. (BarıĢ) 
   
BarıĢ exemplifies this based on his own experience regarding the movie, American 
History X, which he started to regard a s legitimate after he witnessed its broadcast 
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on Samanyolu TV. The community-owned bookstore, NT, also have similar function 
of agency regarding books. Once a book is sold on NT, then it becomes to be 





The first contact of members with the community occurs in a service encounter when 
they decide to go to a community-run “dershane”. “Dershane” plays an important 
role in keeping the contact of outsiders with the community. Due to this significance, 
“dershane” does not operate merely with a profit-oriented logic. That they open 
classes for students regardless of their number is an important factor that makes 
students choose them instead of their rivals. The other important factor, which 
represents the other way of establishing contact with the community through 
“dershane”, is the service quality; that is, their relative success compared to other 
alternatives. 
 
Once a student establishes contact with the community when he attends “dershane” 
in order to prepare for the university entrance exam, “dershane” teachers help them 
keep their contact with the community when he is placed to a university. The 
community offers them economic and social benefits through providing a social 
network and cheap accommodation. These benefits create opportunistic motives for 
entry into the community, but individuals need to overcome their concerns during the 
entry process. These concerns arise in the form of fear of the membership in the 
community. Individuals are primarily concerned with the life within the community, 
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which they think to be involving a deprivation of „blessings of the life‟, which refers 
to the constraints on consumption of marketplace offerings. Though constraints on 
consumption implied by the membership in the community create a tension, this 
tension is resolved again by consumption practices of members of the community. 
The similarity between consumption practices of community members and those 
who are in the entry process help these people overcome their concerns. 
Furthermore, the „inside‟ life and membership in this religious community provides 
the newcomers with a sense of being a part of a „sacred‟ system, which further 
motivates their entry.  
 
A newcomer is positioned at the bottom of the responsibility-based hierarchy of the 
community. The status is conferred mainly according to the adoption of the typical 
uniform clothing style distinctive of the community. This uniform style of dressing is 
justified by being serious, which facilitates the fulfillment of a fundamental 
responsibility of community members to propagate Islam and the community to 
outsiders. Not only the typical clothing but also „the appropriate‟ in other domains of 
consumption is also learnt through one‟s movement in this hierarchy. The halal and 
haram rules are not applied in a strict sense. Rather, what is religiously appropriate is 
negotiated and contested, and it is re-defined in order to perpetuate the community in 
such a way that it allows „insiders‟ to enter into and „outsiders‟ not to leave the 
community. As one moves along the hierarchy, he starts to adopt a particular pattern 
of consumption which also contributes to the perpetuation of the community. He 
starts buying the products and brands of the businessmen who are associated with, 
and fund, the community. If they cannot find such a product or brand in a certain 
product category, they then choose the market offerings of a business owned by a 
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person which they think to be religious. The success of community-affiliated 
businessmen is the engine behind the growth and perpetuation of the community, and 
community members actively seek to support these businesses against their 









This research portrays consumers who voluntarily enter into a traditionally 
structured, hierarchical community organized around rules and values of Islam. 
These members are found to be engaging with the marketplace which helps them 
create and disseminate meanings that are crucial to the perpetuation of the 
community. These consumers, whose first interaction with the community occurs at a 
service encounter, choose to enter into this seemingly constraining hierarchical 
structure once they overcome their concerns and feel to be a part of a „sacred‟ 
system. Consumption practices of the members play an important role in easing the 
concerns of potential members. Furthermore, consumption practices shape -and are 
shaped by- the position of members in the communal hierarchy. The findings also 
indicate that what is religiously appropriate is continuously negotiated with respect to 
communal goals, and religiously appropriate meanings for certain brands and 
products in the marketplace are actively constructed by members again in line with 
the communal goals. The study contributes to the literatures on the interaction 
between religion, community, and consumption by revealing the social construction 
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of religiously appropriate consumption. It also contributes to the scholarship on 
consumer emancipation by revealing a social and communal form of emancipation in 
which escape from only some part of the market perpetuates the community and 
communal goals. This chapter begins with a discussion of the contributions of the 
study and concludes by a discussion of limitations of the research, and directions for 
further study.   
 
 
5. 1. Religion, Community and Consumption 
 
This study contributes to the scholarship on the relationship between religion, 
community and consumption in a number of ways by looking at consumption 
practices of a community organized around the ideals and principals of an organized 
religion.  
 
Research on religion and consumption in the CCT (Consumer Culture Theory) 
approach suggest that contemporary consumers sacralize their profane consumption 
practices and consumption objects (O‟Guinn and Belk 1989; Belk, Wallendorf and 
Sherry 1989) due to their persistent need of believing something that is powerful than 
themselves, sacred and “outside the mundane reality” (Muniz and Schau 2005). The 
religious community studied in this research fulfills the need of belonging and 
transcendental experience of modern individuals by making them a part of a religious 
community, where individuals continuously experience the „sacred‟ within the 
„sacred‟ environment of the community. Any consumption object, or consumption 
practice, is invested with „sacred‟ meaning once it is contextualized „within‟, rather 
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than „outside‟, the community as being contributing to the communal goals and 
perpetuation of the community.  
 
Sacredness is not experienced outside the ordinary life of members as suggested by 
previous studies (O‟Guinn and Belk 1989; Belk, Wallendorf and Sherry 1989); 
rather, the ordinary becomes the sacred, and the extraordinary becomes the profane. 
These findings regarding the sacred experience „within‟ also provide one explanation 
for the question about people‟s voluntary entry to and membership in permanent, 
hierarchically structured communities. Research on consumption-related 
communities shows that many leisure-activity based communities which are 
temporarily established have a strict hierarchy and impose its members a uniform 
consumption style based on their position in the hierarchy (e.g., Schouten and 
McAlexander 1995; Fox 1987). Kates (2002), on the other hand, draws attention to a 
permanent community where individuation of, rather than a set of uniform, 
consumption practices is rewarded. The context studied in this research differs from 
both of these consumption-oriented communities by having a hierarchical structure 
and a uniform consumption style, yet being permanent. Studying such a context, the 
current research reveals that people accept entering into a hierarchical structure, 
which imposes constraints and limitations in their consumption practices, voluntarily 
because it invests their lives and practices with sacred meanings. Consumption plays 
a dual function in people‟s voluntary entry into such a hierarchical permanent 
community by both creating and resolving tensions. Fear from constraints on 
consumption, which is termed as „blessings of the world‟ in narratives of some 
informants, creates a tension. This tension, however, is solved by the initial 
experiences of newcomers within the community which deviates from the 
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stereotypes that members of a religious community is disconnected from world 
performing only religious deeds. These initial experiences show the similarity of 
consumption practices of community members to those of themselves in terms of, for 
example, the music listened, the cafes and restaurants gone, and the movies watched.  
 
Another finding that further speaks to the relationship between community, religion 
and consumption is that this similarity of consumption practices is ensured through 
the negotiation, and social construction, of religiously appropriate consumption 
objects and practices. Previous studies showed the relationship between the market 
and religion by indicating that the market played an important role in the growth of 
new Islamic collectivities (Sandikci and Ger 2010; Yavuz 2004) and their 
transformation from being merely reactionary to promoting particular Islamic values 
(Wiktorowicz 2004). For example, Sandikci and Ger (2010) showed that 
consumption and marketing of headscarves contributed to the emergence and spread 
of a new Islamic collectivity among veiled women in Turkey through changing 
meanings and practices of headscarf. From a similar perspective, Yavuz (2004) 
showed how Islamic groups benefited from market-oriented venues, called 
„opportunity spaces‟, created by economic liberalization to spread ideas and practices 
to propagate Islamic lifestyles. Overall, these studies supported the assertions of 
Sandikci and Ger (2001) that “Islam does not seem to oppose consumption or offer 
an alternative to consumerism” and that “consumption patterns can be and are 
appropriated into religiously acceptable styles without undermining consumption, 
itself” (p. 7). Also, these studies suggest that belonging is experienced not through 
membership in a hierarchical structure but through sharing similar consumption 




The research undertaken in market-driven Fethullah Gülen community, which is 
among collectivities that benefited from opportunity spaces most effectively, shows 
that the relationship between religion and consumption is not uni-directional. In other 
words, not only consumption styles are appropriated into religiously appropriate 
styles but also what is religiously appropriate is constructed with respect to 
consumption. The concepts of „halal’ and „haram’, referring to what is allowed and 
prohibited in Islam respectively, are very dynamic and complex such that it is 
negotiated constantly in order to support and foster communal goals. The most 
striking example of this found in the current study is the domain of leisure 
consumption. Though „haram’ in a strict sense, movies and computer games which 
involve scenes with depiction of woman characters and murders become „halal’ 
because their consumption helps fulfill the important communal goal of tabligh (ie., 
attracting others into the community and converting them) and it prevents member 
from a feeling of „deprivation‟, which perpetuates the community by attracting new 
ones as well as keeping the members within the community. This finding supports 
the notions that Islam is not composed of a single, universal set of norms and rules 
that are unequivocally followed by all Muslims and that different Muslim groups 
understand „halal’ and „haram’ differently (Fischer 2005). This finding suggests that 
what is and is not religiously appropriate is negotiated, contested and re-defined not 
only with respect to an individual sense of sharing similar patterns with similar 
others and individual identity projects (Mandaville 2010; Sandikci and Ger 2010) but 
also through formal membership in a hierarchical structure with respect to communal 




Regarding the religion as a set of fixed rules and norms that are universally followed 
in the same manner by all followers of that religion, consumer behavior studies show 
that religion is an important predictor of consumption-related attitudes and behaviors. 
Interpretive studies that investigate the link between religion and community, on the 
other hand, shows that religion adapts to consumption-centered environments in the 
form of supernatural and mythic tales and motifs that contribute to the perpetuation 
of communities formed around consumption objects and brands (Belk and Tumbat 
2005; Muniz and Schau 2005). This context, however, is different in the sense that it 
involves a community formed around the rules and norms of an organized religion. 
The findings contribute to the literature by showing how the dynamic between 
religion, community and consumption operates. Although the community is formed 
around teachings of an organized religion, the rules of the religion still adapts to the 
domains of consumption, which in turn contributes to the perpetuation of community 
in several ways: overcoming the concerns of newcomers, and keeping members 
inside the community through preventing them from having a sense of deprivation.  
  
A finding that needs further attention is that the distinction between „halal’ and 
„haram’ is negotiated in leisure activities but not negotiated in some other domains 
such as clothing. A number of studies on proper Islamic dressing (Brenner 1996; 
Gole 2003; Sandikci and Ger 2010) suggest that appropriate Islamic clothing 
involves modest dressing and what is deemed as religiously appropriate changes 
temporally and spatially. Emergent from the data is that the rationale behind 
imposing a single uniform clothing that is appropriate for and distinctive of the 
community, and not negotiating is same as that behind negotiating the leisure 
activities‟ appropriateness. The single clothing style imposed are thought to be 
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making members of the community taken seriously by others and differentiating 
them from the „profane‟ others outside the community, contributing both to the 




5. 2. Construction and Consumption of ‘Halal’ Brands and Consumer 
Emancipation 
 
The findings also contribute to the consumer emancipation literature by revealing 
how social construction of certain brands and products as „religiously appropriate‟, 
and adoption of a certain consumption style through choosing to consumer these 
„religiously appropriate‟ brands and products, have an enabling rather than 
constraining function. 
 
Emancipation is defined by Alvesson and Willmott (1992) as “the process through 
which individuals and groups become freed from repressive social and ideological 
conditions, in particular those that place socially unnecessary restrictions upon the 
development and clarification of the meaning of human need and expansion of 
autonomy in personal and social life” (p. 432). What is implicit in the definition of 
Alvesson and Willmott (1992), which they arrived at by conceptually synthesizing 
different perspectives on emancipation in various disciplines, is being set free from 




In consumer research, emancipation has been investigated and theorized from the 
perspective of individual‟s freedom from the totalizing logic of marketplace. Fırat 
and Venkatesh (1995) suggests that the totalizing logic of the marketplace causes the 
individual consumers to fragment into isolated groups and adopt passive consuming 
positions. They suggest, therefore, that this totalizing logic of the marketplace 
inhibits freedom of consumers by imposing repressive conditions. Murray and 
Ozanne (1991) suggest that consumer emancipation occurs when consumers escape 
from the marketplace and place themselves outside of it. Similarly, Fırat and 
Dholakia (1998) argue that emancipation is the escape from the passive and alienated 
consumption imposed by the capitalist market, and it is possible through “theatres of 
consumption”, which are the spaces of cultural interaction that are beyond the 
market.  
 
Contrary to these researchers who contend that emancipation from the market is 
possible through constructing spaces outside the marketplace and escaping to these 
spaces, some argue that this is either impossible and illusionary or impermanent. 
Holt (2002) argues, for example, that an escape from the marketplace is impossible 
because even those consumers who seek to escape from the totalizing logic of 
marketplace are caught up by marketplace offerings. In his study of Burning Man 
attendees, Kozinets (2002) describe an environment where consumers escape from 
the constraints of the marketplace by abandoning the totalizing elements of the 
marketplace. The emancipation from the marketplace, Kozinets (2002) suggests, is 
possible yet temporally and spatially constrained. Similarly, Giesler and Pohlmann 
(2003) show in their study of Napster online music file sharing service that 
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consumers achieve emancipation by placing themselves in opposition to mainstream 
society and outside the market logic. 
 
The findings of the current study, on the other hand, draw attention to a social and 
communal form of emancipation that does not necessarily involve opposition to 
marketplace. The perpetuation of the community is enabled not through escape from 
the whole market, but through an active engagement with the market which involves 
escape from one part of the market. The Kemalist secularization and modernization 
project that dates back to the foundation of modern Turkey is thought to be imposing 
repressive constraints over the community and its perpetuation. Members of the 
community, therefore, prefer marketplace products and brands that are not offered by 
businesses affiliated with TUSIAD, which is a business association aligned with pro-
statist Kemalist ideology. They rather prefer marketplace offerings that they 
associate with the business men who are aligned with MUSIAD, the competitive 
business association aligned with the alternative new Islamic identities that challenge 
the identity imposed by the state and Kemalist ideology.  
 
The pattern of choice that is actively maintained by the community members has 
been shown to be as follows: First, they choose the market offerings of businesses 
owners of which are the members of the community. These business men members 
fund the initiatives of the community and maintain the community. Members of the 
community help maintain both the community, which provide them with a space that 
frees them from the constraints over their religious identity, and their religious and 
communal identities by supporting these businesses. The second choice is the 
offerings of those businessmen who are thought to be personally religious even if 
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they are not members of the community itself. Even though not actively supporting 
the community, these businessmen are not thought to be setting further constraints on 
the enactment and pursuit of the community and communal identities of members. 
The members of the community are well aware of the competitive nature of the 
market and they support any competitor of the Kemalist ideology-oriented 
businesses, which they think of as constituting “repressive social and ideological 
conditions” that set constraints over their freedom to adopt a communal identity.  
 
This finding challenges the dominant view in the consumer emancipation literature 
that emancipation occurs when individual consumers are freed from the elements of 
the market. As the critique of Thompson (2004) also notes, such a conceptualization 
creates a dichotomy of „inside‟ and „outside‟ the marketplace, which does not 
acknowledge that „inside‟ of the marketplace consists of multiple actors and 
institutions with multiple meanings and discourses. Acknowledging that the 
marketplace is not a single set of actors with a uniform consumption discourse and 
meanings, the current research shows that a social and communal form of consumer 
emancipation, which is not temporally bound, occurs when certain products, brands 
and actors in the marketplace contribute to the construction and maintenance of 
communities and communal goals while certain other products, brands and actors 
sets social and ideological constraints over them. By revealing how members of a 
religious community actively engage with the market and adopt a pattern of 
consumption that help them be set freed from constraints over their communal 
identities, this study suggests that consumer emancipation does not need 
conceptualizing from the perspective of individuals and as being opposed to the 




5. 3. Implications 
 
Many insights provided by the findings of the current study opens new venues for 
further investigation. First, an important extension would be investigating if there are 
gender-related differences particularly in negotiating “halal” and “haram” for leisure 
activities. Since Islam has different rules and norms for men and women, there might 
be different dynamics in re-defining what is religiously appropriate in different 
consumption domains. For example, for the case of watching movies, it is stated to 
be forbidden to watch a woman character –regardless of the appearance of the 
woman- for a Muslim man, but a Muslim woman is free to watch a scene that 
includes a male character if the scene does not involve sexually arousal depictions. 
The extent to which female members negotiate what is appropriate and what is not 
could be an interesting research question. 
 
Second, the findings give insights about the status conferral in the community by 
pointing out the interaction between status conferral and different forms of capital 
(objectified cultural capital, embodied cultural capital, and social capital). The study 
of relative importance of different forms of capital as sources of status could 
contribute to the literature immensely.  
 
Finally, this study investigated only the student members of the community. 
However, a study of businessmen members of the community also has the potential 
to bring many invaluable insights into the religiously appropriateness of consumption 
practices and objects. For example, I speculate based on the discourses of my 
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informants over the possible reasons of negotiating „halal’ and „haram’ for leisure 
activities but not negotiating for clothing, and I conclude that negotiating in one 
domain and not negotiating in the other serves the same communal goal of keeping 
members „inside‟ and attracting people „outside‟. This might have some other 
market-related reasons as well. Interestingly, when I asked informants to tell me the 
brands they associate with the community or the brands whose owners they know to 
be members of the community, they did not tell a jean producer. One apparel brand 
they associate with the community, De Facto, is famous in Turkish market with not 
producing and selling jeans. It is an interesting question to investigate if the lack of 
negotiation in clothing is related to the lack of a community-member business selling 
jeans products. Similarly, how community-member business men take their 
investment decisions and if the industries they invest is also influenced by the 
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